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First TalJ{ at Adyar 

December 29, 1933 


Mr. Warrington, the acting President of the Theosophical 
Society, kindly invited me to come to Adyar and to give some talks 
here. I am very glad to have accepted his invitation and I 
appreciate his friendliness, which I hope will continue, even though 
we may differ completely in our ideas and opinions. 

I hope that you will all listen to my talks without prejudice, 
and will not think that I am trying to attack your society. I 
want to do quite another thing. I want to arouse the desire for 
true search, and this, I think, is all that a teacher can do. That 
is all I want to do. If I can awaken that desire in you, I have 
completed my task, for out of that desire comes intelligence, that 
intelligence which is free from any system and organized belief. 
This intelligence is beyond all thought of compromise and false 
adjustment. So during these talks, those of you who belong to 
various societies or groups will please bear in mind that I am very 
grateful to the Theosophical Society and its acting President for 
having asked me to come here to speak, and that I am not attack¬ 
ing the Theosophical Society. I am not interested in attacking. 
But I hold that while organizations for the social welfare of man 
are necessary, societies based on religious hopes and beliefs are 
pernicious. So though I may appear to speak harshly, please bear 
in mind that I am not attacking any particular society, but that I 
am against all these false organizations which, though they profess 
to help man, are in reality a great hindrance and are the means of 
constant exploitation. 

When mind is filled with beliefs, ideas, and definite conclusions 
which it calls knowledge and which become sacred, then the infinite 
movement of thought ceases. That is what is happening to most 
minds. What we call knowledge is merely accumulation; it pre¬ 
vents the free movement of thought, yet we cling to it and worship 
this so-called knowledge. So mind becomes enmeshed, entangled 
in it. It is only when mind is freed from all this accumulation, 
from beliefs, ideals, principles, memories, that there is creative 
thinking. You cannot blindly put away accumulation; you can 
be free from it only when you understand it. Then there is creative 


thought; then there is an eternal movement. Then mind is no 
longer separated from action. 

Now the beliefs, ideals, virtues, and sanctified ideas which you 
are pursuing, and which you call knowledge, prevent creative 
thinking and thereby put an end to the continual ripening of 
thought. For thought does not mean the following of a particular 
groove of established ideas, habits, traditions. Thought is critical: 
it is a thing apart from inherited or acquired knowledge. When 
you merely accept certain ideas, traditions, you are not thinking, 
and there is slow stagnation. You say to me, “We have beliefs, 
we have traditions, we have principles; are they not right? Must 
we get rid of them?” I am not going to say that you must get rid 
of them or that you must not. Indeed, your very readiness to 
accept the idea that you must or must not get rid of these beliefs 
and traditions prevents you from thinking; you are already in a 
state of acceptance, and therefore you have not the capacity to be 
critical. 

I am talking to individuals, not to organizations or groups of 
individuals. I am talking to you as an individual, not to a group 
of people holding certain beliefs. If my talk is to be of any value 
to you, try to think for yourself, not with the group conscious¬ 
ness. Don't think along the lines to which you have already 
committed yourself, for they are merely subtle forms of comfort. 
You say, “I belong to a certain society, to a certain group. I have 
given that group certain promises and accepted from it certain 
benefits. How can I think apart from these conditions and 
promises? What am I to do?" I say, do not think in terms of 
commitments, for they prevent you from thinking creatively. 
Where there is mere acceptance there cannot be free, flowing, cre¬ 
ative thought which alone is supreme intelligence, which alone is 
happiness. The so-called knowledge that we worship, that we 
strive to attain by reading books, prevents creative thought. 

But because I say that such knowledge and such reading prevent 
creative thinking, don't immediately turn to the opposite. Don't 
say: “Must we not read at all?" I am talking of these things 
because I want to show you their inherent significance; I do not 
want to urge you to the opposite. 

Now if your attitude is one of acceptance, you live in fear of 
criticism, and when doubt arises, as it must arise, you carefully and 
sedulously destroy it. Yet it is only through doubt, through 
criticism, that you can fulfill; and the purpose of life is to fulfill. 


not to accumulate, not to achieve, as I shall explain presently. Life 
is a process of search, search not for any particular end, but to 
release the creative energy, the creative intelligence in man; it is 
a process of eternal movement, untrammelled by beliefs, by 
sets of ideas, by dogmas, or by so-called knowledge. 

So when I talk of criticism, please do not be partisans. I don't 
belong to your societies; I don’t hold your opinions and ideals. 
We are here to examine, not to take sides. Therefore please follow 
open-mindedly what I shall say, and take sides—if you must take 
sides—after these talks are concluded. Why do you take sides? 
Belonging to a particular group gives you a feeling of comfort, of 
security. You think that because many of you hold certain ideas 
or principles, thereby you shall grow. But for the present, try not 
to take sides. Try not to be biased by the particular group to 
which you now belong, and don’t try to take my side either. All 
that you have to do during these talks is to examine, to be critical, 
to doubt, to find out, to search, to fathom the problems before you. 

You are accustomed to opposition, not to criticism. (When I 
say “you”, please do not think that I am talking with an attitude 
of superiority.) I say that you are not accustomed to criticism, 
and through this lack of criticism you hope to develop spiritually. 
You think that through this destruction of doubt, by getting rid 
of doubt, you will advance, for it has been put before you as one 
of the necessary qualities for spiritual progress; and you are thereby 
exploited. But in your careful destruction of doubt, in your 
putting away of criticism, you have merely developed opposition. 
You say, “The scriptures are my authority for this,” or, “The 
teachers have said that,” or, “I have read this.” In other words, 
you hold certain beliefs, certain dogmas, certain principles with 
which you oppose any new and conflicting situation, and you 
imagine that you are thinking, that you are critical, creative. Your 
position is like that of a political party which acts merely in opposi¬ 
tion. If you are truly critical, creative, you will never merely 
oppose; then you will be concerned with realities. But if your 
attitude is merely one of opposition, then your mind will not meet 
mine; then you will not understand what I am trying to convey. 

So when the mind is accustomed to opposition, when it has been 
carefully trained, through so-called education, through tradition 
and belief, through religious and philosophical systems, to acquire 
this attitude of opposition, it naturally does not have the capacity 
to criticize and to doubt truly. But if you are going to under¬ 
stand me, this is the first thing you should have. Please don’t shut 


your minds against what I am saying. True criticism is the desire 
to find out. The faculty to criticize exists only when you want 
to discover the inherent worth of a thing. But you are not ac¬ 
customed to that. Your minds are cleverly trained to give values, 
but by that process you will never understand the inherent sig¬ 
nificance of a thing, of an experience, or of an idea. 

To me, then, true criticism consists in trying to find out the 
intrinsic worth of the thing itself, and not in attributing a quality 
to that thing. You attribute a quality to an environment, to an 
experience, only when you want to derive something from it, 
when you want to gain or to have power or happiness. Now this 
destroys true criticism. Your desire is perverted through attributing 
values, and therefore you cannot see clearly. Instead of trying to 
see the flower in its original and entire beauty, you look at it 
through coloured glasses, and therefore you can never see it as it is. 

If you want to live, to enjoy, to appreciate the immensity of 
life, if you really want to understand it, not merely to repeat, 
parrot-like, what has been taught you, what has been dinned into 
you, then your first task is to remove the perversions that entangle 
you. And I assure you that this is one of the most difficult tasks, 
for these perversions are part of your training, part of your up¬ 
bringing, and it is very difficult to detach yourself from them. 

The critical attitude demands freedom from the idea of opposi¬ 
tion. For example, you say to me, “We believe in Masters; you 
do not. What have you to say to this?” Now that is not a critical 
attitude; it is, but please do not think I am speaking harshly, a 
childish attitude. We are discussing whether certain ideas are 
fundamentally true in themselves, not whether you have gained 
something from these ideas; for what you have gained may be 
merely perversions, prejudices. 

My purpose during this series of talks is to awaken your own 
true critical capacity, so that teachers will become unnecessary to 
you, so that you will not feel the necessity for lectures, for sermons, 
so that you will realize for yourself what is true and live com¬ 
pletely. The world will be a happier place when there are no more 
teachers, when a man no longer feels that he must preach to his 
neighbour. But that state can come about only when you, as indi¬ 
viduals, are really awakened, when you greatly doubt, when you 
have truly begun to question in the midst of sorrow. Now you 
have ceased to suffer. You have suffocated your minds with ex¬ 
planations, with knowledge; you have hardened your hearts. You 


are not concerned with feeling, but with beliefs, ideas, with the 
sanctity of so-called knowledge, and therefore you are starved; 
you are no longer human beings, but mere machines. 

I see you shake your heads. If you do not agree with me, ask 
me questions tomorrow. Write down your questions and hand 
them to me, and I will answer them. But this morning I am going 
to talk, and I hope you will follow what I have to say. 

There is no resting place in life. Thought can have no resting 
place. But you are seeking such a place of rest. In your various 
beliefs, religions, you have sought such a resting place, and in this 
seeking you have ceased to be critical, to flow with life, to enjoy, 
to live richly. 

As I have said, true search—which is different from the search 
for an end, or the search for help, or the pursuit of gain—true 
search results in understanding the intrinsic worth of experience. 
True search is as a swift-moving river, and in this movement there 
is understanding, an eternal becoming. But the search for guidance 
results merely in temporary relief, which means a multiplication 
of problems and an increase of their solutions. Now what are you 
seeking? Which of these do you want? Do you want to search, 
to discover, or do you want to find help, guidance? Most of you 
want help, temporary relief from suffering; you want to cure the 
symptoms rather than to find the cause of suffering. “I am suffer¬ 
ing;” you say, “give me a method which will free me from it.” 
Or you say, “The world is in a chaotic condition. Give us a 
system that will solve its problems, that will bring about order.” 

Thus, most of you are seeking temporary relief, temporary 
shelter, and yet you call that the search for truth. When you talk 
of service, of understanding, of wisdom, you are thinking merely 
in terms of comfort. As long as you merely want to relieve con¬ 
flict, struggle, misunderstanding, chaos, suffering, you are like a 
doctor who deals only with the symptoms of a disease. As long 
as you are merely concerned with finding comfort, you are not 
really seeking. 

Now let us be quite frank. We can go far if we are really frank. 
Let us admit that all that you are seeking is security, relief; you 
are seeking security from constant change, relief from pain. Because 
you are insufficient you say, “Please give me sufficiency.” So what 
you call search for truth is really an attempt to find relief from pain, 
which has nothing to do with reality. In such things we are like 
children. In time of danger we run to our mother, that mother 


being belief, guru, religion, tradition, habit. Here we take refuge, 
and hence our lives are lives of constant imitation, with never a 
moment of rich understanding. 

Now you may agree with my words, saying, “You are quite 
right; we are not seeking truth, but relief, and that relief is satis¬ 
factory for the moment." If you are satisfied with this, there is 
nothing more to be said. If you hold that attitude, I may as well 
say no more. But, thank heaven! not all human beings hold that 
attitude. Not all have reached the state of being satisfied with their 
own little experiences which they call knowledge, which is stagna¬ 
tion. 

Now when you say, “I am seeking," you imply that you are 
seeking the unknown. You desire the unknown, and that is the 
object of your search. Because the known is to you appalling, 
unsatisfactory, futile, sorrow-laden, you want to discover the un¬ 
known, and h^pce the inquiry, “What is truth? What is God?" 
From this arises the question, “Who will help me to attain truth?" 
In that very attempt to find truth or God you create gurus, teachers, 
who become your exploiters. 

Please don't take offense at my words, don’t become prejudiced 
against what I am saying, and don’t think that I am riding my 
favourite hobby. I am merely showing you the cause of your being 
exploited, which is your seeking for a goal, an end; and when you 
understand the falseness of the cause, that understanding shall free 
you. I am not asking you to follow my teachings, for if you desire 
to understand truth you cannot follow anyone; if you desire to 
understand truth you must stand entirely alone. 

What is one of the most important things in which you are 
interested in your search for the unknown? “Tell me what is on 
the other side;" you say, “tell me what happens to a person after 
death." The answer to such questions you call knowledge. So 
when you inquire into the unknown, you find a person who offers 
you a satisfactory explanation of it, and you take shelter in that 
person or in the idea that he gives you. Therefore that person or 
that idea becomes your exploiter, and you yourself are responsible 
for that exploitation, not the man or the idea that exploits you. 
From such inquiry into the unknown is born the idea of a guru 
who will lead you to truth. From such inquiry comes the con¬ 
fusion as to what truth is, because, in your search for the unknown, 
each teacher, each guide, offers you an explanation of what truth 
is, and that explanation naturally depends on his own prejudices 


and ideas; but through that teaching you hope to learn what truth 
is. Your search for the unknown is merely an escape. When you 
know the real cause, when you understand the known, then you 
will not inquire into the unknown. 

The pursuit of the variety and diversity of ideas about truth will 
not yield understanding. You say to yourself, “I am going to 
listen to this teacher, then I shall listen to someone else, then to 
another; and I shall learn'from each the various aspects of truth." 
But by this process you will never understand. All that you do is 
to escape; you try to find that which will give you the greatest 
satisfaction, and he who gives you most you cherish as your guru. 
your ideal, your goal. So your search for truth has ceased. 

Now don't think that my showing you the futility of this search 
is mere cleverness on my part: I am explaining the reason for the 
exploitation that is taking place all over the world in the name of 
religion, in the name of government, in the name of truth. 

The unknown is not your concern. Beware of the man who 
describes to you the unknown, truth, or God. Such a description 
of the unknown offers you a means of escape; and besides, truth 
defies all description. In that escape there is no understanding, 
there is no fulfillment. In escape there is only routine and decay. 
Truth cannot be explained or described. It is. I say that there 
is a loveliness which cannot be put into words; if it were, it would 
be destroyed; it would then no longer be truth. But you cannot 
know this loveliness, this truth, by asking about it; you can know 
it only when you have understood the known, when you have 
grasped the full significance of that which is before you. 

So you are constantly seeking escape, and these attempts at escape 
you dignify with various spiritual names, with grand-sounding 
words; these escapes satisfy you temporarily, that is, until the next 
storm of suffering comes and blows away your shelter. 

Now let us put away this unknown, and concern ourselves with 
the known. Put aside for the moment your beliefs, your slavery 
to traditions, your dependence on your Bhagavad Gita , your 
scriptures, your Masters. I am not attacking your favourite 
beliefs, your favourite societies: I am telling you that if you would 
understand the truth of what I say, you must try to listen with¬ 
out bias. 

Through our various systems of education—which may be uni¬ 
versity training, or the following of a guru, or the dependence on 
the past in the form of tradition and habit, which creates incom- 


pleteness of the present—through these systems of education wtr- 
have been encouraged to acquire, to worship success. Our whole 
system of thought, as well as our whole social structure, is based 
on the idea of gain. We look to the past because we cannot under¬ 
stand the present. To understand the present, which is experience, 
mind must be unburdened of past traditions and habits. As long 
as the weight of the past overwhelms us, we cannot understand, 
we cannot gather the perfume of an experience fully. So there 
must be incompleteness as long as there is the search for gain. That 
our *whole system of thought is based on gain is no mere hypo¬ 
thetical assumption on my part; it is a fact. And the central idea 
of our social structure is also one of gain, achievement, success. 

But because I have said that your pursuit of this idea of gain will 
not result in complete living, do not therefore think in terms of 
the opposite. Don’t say, “Must we not seek? Must we not gain? 
Must we not succeed?” This shows very limited thinking. What 
I want you to do is to question the very idea of gain. As I have 
said, the whole social, economic, and so-called spiritual structure 
of our world is based on this central idea of gain: gain from experi¬ 
ence, gain from living, gain from teachers. And from this idea of 
gain you gradually cultivate in yourself the idea of fear, because 
in your looking for gain you are always in fear of loss. So, having 
this fear of loss, this fear of losing an opportunity, you create the 
exploiter, whether it be the man who guides you morally, 
spiritually, or an idea to which you cling. You are afraid and you 
want courage; therefore courage becomes your exploiter. An idea 
becomes your exploiter. 

Your attempt at achievement, at gain, is merely a running away, 
an escape from insecurity. When you talk of gain you are thinking 
of security; and after establishing the idea of security, you want to 
find a method of obtaining and keeping that security. Isn’t that 
so? If you consider your life, if you examine it critically, you 
will find that it is based on fear. You are always looking to gain; 
and after searching out your securities, after establishing them as 
your ideals, you turn to someone who offers you a method, a plan, 
by which to achieve and to guard your ideals. Therefore you say, 
“In order to achieve that security, I must behave in a certain way, 

I must pursue virtue, I must serve and obey, I must follow gurus, 
teachers and systems; I must study and practise in order to obtain 
what I want.” In other words, since your desire is for security, 
you find exploiters who will help you to obtain that which you 
want. So you, as individuals, establish religions to serve as securi- 


[ 10 ] 


ties, to serve as standards for conventional conduct; because of the 
fear of loss, the fear of missing something that you want, you 
accept such guides or ideals as religions offer. 

Now having established your religious ideals, which are really 
your securities, you must have particular ways of conduct, prac¬ 
tices, ceremonials and beliefs, in order to attain those ideals. In 
trying to carry them out, there arises division in religious thought, 
resulting in schisms, sects, creeds. You have your beliefs, and 
another has his; you hold to your particular form of religion and 
another to his; you are a Christian, another is a Mahometan, and 
yet another a Hindu. You have these religious dissensions and dis¬ 
tinctions, but yet you talk of brotherly love, tolerance and unity— 
not that there must be uniformity of thought and ideas. The 
tolerance of which you speak is merely a clever invention of the 
mind; this tolerance merely indicates the desire to cling to your 
own idiosyncrasies, your own limited ideas and prejudices, and 
allow another to pursue his own. In this tolerance there is no 
intelligent’diversity, but only a kind of superior indifference. There 
is utter falsity in this tolerance. You say, “You continue in your 
own way, and I shall continue in mine; but let us be tolerant, 
brotherly.” When there is true brotherliness, friendliness, when 
there is love in your heart, then you will not talk of tolerance. 
Only when you feel superior in your certainty, in your position, in 
your knowledge, only then do you talk of tolerance. You are 
tolerant only when there is distinction. With the cessation of dis¬ 
tinction, there will be no talk of tolerance. Then you will not 
talk of brotherhood, for then in your hearts you are brothers. 

So you, as individuals, establish various religions which act as 
your security. No teacher has established these organized, exploit¬ 
ing religions. You yourselves, out of your insecurity, out of your 
confusion, out of your lack of comprehension, have created religions 
as your guides. Then, after you have established religions, you 
seek out gurus , teachers; you seek out Masters to help you. 

Don’t think that I am trying to attack your favourite belief; I 
am simply stating facts, not for you to accept, but for you to 
examine, to criticize, and to verify. 

You have your Master, and another has his particular guide; 
you have your saviour, and another has his. Out of such division 
of thought and belief grows the contradiction and conflict of the 
merits of various systems. These disputes set man against man; 
but since we have intellectualized life, we no longer openly fight: 
we try to be tolerant. 


I 11 I 


Please think about what I am saying. Don't merely accept or v 
reject my words. To examine impartially, critically, you must 
put aside your prejudices and idiosyncrasies, and approach the 
whole question openly. 

Throughout the world, religions have kept men apart. Indi¬ 
vidually each one is seeking his own little security and is concerned 
about his own progress; individually each one desires to grow, to 
expand, to succeed, to achieve, and so he accepts any teacher who 
offers to help him towards his advancement and growth. As a 
result of this attitude of acceptance, criticism and true inquiry have 
ceased. Stagnation has set in. Though you move along a narrow 
groove of thought and of life, there is no longer true thinking, no 
longer full living, but only a defensive reaction. As long as 
religion keeps men apart there can be no brotherhood, any more 
than there can be brotherhood as long as there is nationality, which 
must ever cause conflict among men. 

Religion with its beliefs, its disciplines, its enticements, its hopes, 
its punishments, forces you towards righteous behaviour, towards 
brotherliness, towards love. And since you are compelled, you 
either obey the external authority which it sets up, or—which 
amounts to the same thing—you begin to develop your own inner 
authority as a reaction against the outer, and follow that. Where 
there is belief, where there is a following of an ideal, there cannot 
be complete living. Belief indicates the incapacity to understand 
the present. 

Now don't look to the opposite and say, “Must we have no 
beliefs? Must we have no ideals at all?" I am simply showing 
you the cause and the nature of belief. Because you cannot under¬ 
stand the swift movement of life, because you cannot gather the 
significance of its swift flow, you think that belief is necessary. In 
your dependence on tradition, on ideals, on beliefs or on Masters, 
you are not living in the present, which is the eternal. 

Many of you may think that what I am saying is very negative. 
It is not, for when you really see the false, then you understand the 
true. All that I am trying to do is to show you the false, that 
you may find the true. This is not negation. On the contrary, 
this awakening of creative intelligence is the only positive help that 
I can give you. But you may not think of this as positive; you 
would probably call me positive only if I gave you a discipline, a 
course of action, a new system of thought. But we cannot go 
further into this today. If you will ask questions about this tomor¬ 
row or on the following days, I shall try to answer them. 
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Individuals have created society by grouping themselves together 
for purposes of gain, but this does not bring about real unity. This 
society becomes their prison, their mould, yet each individual wants 
to be free to grow, to succeed. So each becomes an exploiter of 
society and is, in turn, exploited by society. Society becomes the 
apex of their desire, and government the instrument for carrying 
out that desire by conferring honours upon those who have the 
greatest power to possess, to gain. The same stupid attitude exists 
in religion: religious authority considers the man who has con¬ 
formed entirely to its dogmas and beliefs a truly spiritual person. 
It confers honour on the man who possesses virtue. So in our 
desire to possess—and again I am not talking in terms of opposites, 
but rather, I am examining the very thing that causes the desire for 
possession—in our pursuit of possession, we create a society to 
which we unconsciously become slaves. We become cogs in that 
social machine, accepting all its values, its traditions, its hopes and 
longings, and its established ideas, for we have created society, and 
it helps us to attain what we want. So the established order either 
of government or of religion puts an end to inquiry, to search, to 
doubt. Hence, the more we unite in our various possessions, the 
more we tend to become nationalistic. 

After all, what is a nation? It is a group of individuals living 
together for the purpose of economic convenience and self-protec¬ 
tion, and exploiting similar units. I am not an economist, but this 
is an obvious fact. From this spirit of acquisitiveness arises the 
idea of “my family," “my house," “my country." So long as this 
possessiveness exists there cannot be true brotherhood or true in¬ 
ternationalism. Your boundaries, your customs, your tariff walls, 
your traditions, your beliefs, your religions are separating man 
from man. What has been created by this mentality of gain, of 
separativeness, safety, security? Nationalties; and where there is 
nationalism there must be war. It is the function of nations to 
prepare for wars, otherwise they cannot be true nations. 

That is what is happening all over the world, and we are find¬ 
ing ourselves on the verge of another war. Every newspaper upholds 
nationalism and the spirit of separativeness. What is being said 
in almost every country, in America, England, Germany, Italy? 
“First ourselves and our individual security, and then we will con¬ 
sider the world." We do not seem to realize that we are all in 
the same boat. Peoples can no longer be separated as they were 
some centuries ago. We ought not to think in terms of separation, 
but we insist on thinking nationalistically or class-consciously be- 
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cause we still cling to our possessions, to our beliefs. Nationalism 
is a disease; it cannot bring about world unity or human unity. 
We cannot attain health through disease; we must first free our¬ 
selves from disease. Education, society, religion, help to keep na¬ 
tions apart, because individually each is seeking to grow, to gain, 
to exploit. 

Now out of this desire to grow, to gain, to exploit, we create 
innumerable beliefs—beliefs concerning life after death, reincarna¬ 
tion, immortality—and we find people to exploit us through our 
beliefs. Please understand that in saying this I am referring to no 
particular leader or teacher; I am not attacking any of your leaders. 
Attacking anyone is a sheer waste of time. I am not interested in 
attacking any particular leader, I have something more important 
to do in life. I want to act as a mirror, to make clear to you the 
perversions and deceptions that exist in society, in religion. 

Our whole social and intellectual structure is based on the idea 
of gain, of achievement; and when mind and heart are held by 
the idea of gain, there cannot be true living, there cannot be the 
free flow of life. Isn’t that so? If you are constantly looking to 
the future, to an achievement, to a gain, to a hope, how can you 
live completely in the present? How can you act intelligently as 
a human being? How can you think or feel in the fullness of 
the present when you are always keeping your eye on the distant 
future? Through our religion, through our education, we are 
made as nothing, and being conscious of that nothingness, we want 
to gain, to succeed. So we constantly pursue teachers, gurus, 
systems. 

If you really understand this, you will act; you will not merely 
discuss it intellectually. 

In the pursuit of gain you lose sight of the present. In your 
pursuit of gain, in your reliance on the past, you don't fully under¬ 
stand the immediate experience. That experience leaves a scar, a 
memory which is the incompleteness of that experience, and out of 
that increasing incompleteness grows the consciousness of the “I”, 
the ego. Your divisions of the ego are but the superficial refine¬ 
ment of selfishness in its search for gain. Intrinsically, in that 
incompleteness of experience, in that memory, the ego has its roots. 
However much it may grow, expand, it will always retain the 
centre of selfishness. Thus, when you are looking for gain, for 
success, each experience increases self-consciousness. But we shall 
discuss this at another time. In this talk I want to present as much 
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of my thought as I can, so that during the following talks I shall 
have time to answer the questions that you may ask. 

When mind is caught up in the past or in the future, it cannot 
understand the significance of the present experience. This is 
obvious. When you are looking to gain, you cannot understand 
the present. And since you do not understand the present, which 
is experience, it leaves its scar, its incompleteness in the mind. You 
are not free from that experience. This lack of freedom, of com¬ 
pleteness, creates memory, and the increase of that memory is but 
self-consciousness, the ego. So when you say, “Let me look to 
experience to give me freedom/’ what you are really doing is in¬ 
creasing, intensifying, expanding that self-consciousness, that ego; 
for you are looking to gain, to accumulation, as the means of 
getting happiness, as the means of realizing truth. 

After establishing in your mind the consciousness of “I”, your 
mind feeds that consciousness, and from that arises the question of 
whether or not you shall live after death, whether you may hope 
for reincarnation. You want to know categorically whether rein¬ 
carnation is a fact. In other words, you utilize the idea of reincarna¬ 
tion as a means of postponement, taking comfort therein. You 
say, “Through progress I shall gain understanding; what I have 
not understood today I shall understand tomorrow. Therefore let 
me have the assurance that reincarnation is true.’’ 

So you hold to this idea of progress, this idea of gaining more 
and more until you arrive at perfection. That is what you call 
progress, acquiring more and more, accumulating more and more. 
But to me, perfection is fulfillment, not this progressive accumula¬ 
tion. You use the word progress to mean accumulation, gain, 
achievement; that is your fundamental idea of progress. But per¬ 
fection does not lie through progress; it is fulfillment. Perfection 
is not realized through the multiplication of experiences, but it is 
fulfillment in experience, fulfillment in action itself. Progress apart 
from fulfillment, leads to utter superficiality. 

Such a system of escape is prevalent in the world today. Your 
theory of reincarnation makes man more and more superficial, in 
that he says: “As I cannot fulfill today, I shall do so in the future.’’ 
If you cannot fulfill in this life, you take comfort in the idea that 
there is always a next life. From this comes the inquiry into the 
hereafter, and the idea that the man who has acquired the most in 
knowledge, which is not wisdom, will attain perfection. But wis- 
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dom is not the result of accumulation; wisdom is not possession: 
wisdom is spontaneous, immediate. 

While the mind is escaping from emptiness through gain, that 
emptiness increases, and you have not a day, not a moment, when 
you can say, “I have lived/’ Your actions are always incomplete, 
unfulfilled, and hence your search to continue. With this desire, 
what has happened? You have become more and more empty, 
more and more superficial, thoughtless, uncritical. You accept the 
man who offers .you comfort, assurance, and you, as an individual, 
have created him as your exploiter. You have become his slave, 
the slave to his system, to his ideals. From this attitude of ac¬ 
ceptance there is no fulfillment, but postponement. Hence the 
necessity for the idea of your continuity, the belief in reincarnation, 
and from that arises the idea of progress, accumulation. In what¬ 
ever you do, there is no harmony, there is no significance, because 
you are constantly thinking in terms of gain. You think of per¬ 
fection as an end, not as fulfillment. 

Now, as I have said, perfection lies in comprehension, in under¬ 
standing the significance of an experience completely; and that 
understanding is fulfillment, which is immortality. So you have 
to become fully aware of your action in the present. The increase 
of self-consciousness comes through superficiality of action and 
through ceaseless exploitation, beginning with families, husbands, 
wives, children, and extending to society, ideals, religion; for they 
are all based on this idea of gain. What you are really pursuing 
is acquisitiveness, even though you may be unconscious of it, and 
of your exploitation. I want to make it clear that your religions, 
your beliefs, your traditions, your self-discipline are based on the 
idea of gain. They are but enticements for righteous behaviour, 
and from them spring the exploiter and the exploited. If you are 
pursuing acquisitiveness, pursue it consciously—not hypocritically. 
Do not say that you are seeking truth, for truth is not come at in 
this way. 

Now this idea of growing more and more is to me false, for that 
which grows is, not eternal. Has it ever been shown that the more 
you have, the more you understand? In theory it may be so, 
but in actuality it is not so. One man increases his property and 
encloses it; another increases his knowledge and is bound by it. 
What is the difference? This process of accumulative growth is 
shallow, false from the very beginning, because that which is 
capable of growth is not eternal. It is an illusion, a falsity that 
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has in it nothing of reality. But if you are pursuing this idea of 
accumulative growth, pursue it with all your mind and heart. 
Then you will discover how superficial, how vain, how artificial 
it is. And when you perceive that it is false, then you will know 
the truth. Nothing need substitute it. Then you no longer seek 
truth to substitute for the false; for in your direct perception there is 
no longer the false. And in that understanding there is the eternal. 
Then there is happiness, creative intelligence. Then you will live 
naturally, completely, as the flower; and in that there is im¬ 
mortality. 


» 
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Second Talk^ at Adyar 

December 30, 1933 


As I was saying yesterday, thought is crippled, stultified, when 
it is bound by belief, yet most of our thinking is a reaction based 
on belief, on a particular belief or an ideal. So our thinking is 
never true, flowing, creative. It is always held in check by a par¬ 
ticular belief, tradition or an ideal. One can realize truth, that 
enduring understanding, only when thought is continuously in 
movement, unfettered by a past or by a future. This is so simple 
that we often do not perceive it. A great scientist has no objective 
in his research; if he were merely seeking a result, then he would 
cease to be a great scientist. So it must be with our thinking. But 
our thought is crippled, bound, hedged in by a belief, by a dogma, 
by an ideal, and so there is no creative thinking. 

Please apply what I say to yourselves; then you can easily follow 
my meaning. If you merely listen to it as an entertainment, then 
what I say is wholly futile, and there will be only further con¬ 
fusion. 

On what is our belief based? On what are most of our ideals 
founded? If you consider, you will find that belief has for its 
motive either the idea of gain, reward, or that it serves as an entice¬ 
ment, a guide, a pattern. You say, “I shall pursue virtue, I shall 
act in this or in that way, in order to obtain happiness; I shall 
find out what truth is, in order to overcome confusion, misery; 
I shall serve in order to have the blessings of heaven." But this 
attitude towards action as a means to future acquisition is con¬ 
stantly crippling your thought. 

Or again, belief is based on the result of the past. Either you 
have external, imposed principles, or you have developed inner 
ideals by which you are living. External principles are imposed 
by society, by tradition, by authority, all of which are based on 
fear. These are the principles that you are constantly using as 
your standard: "What will my neighbour think?" "What does 
public opinion maintain?" "What do the sacred books or the 
teachers say?" Or you develop an inner law, which is nothing 
more than a reaction to the outward; that is, you develop an inner 
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belief, an inner principle, based on the memory of experience, on 
reaction, in order to guide yourself in the movement of life. 

So belief is either of the past ot of the future. That is, when 
there is a want, desire creates the future; but when you are guiding 
yourself in the present according to an experience that you have 
had, that standard is in the past; it is already dead. So we develop 
resistance against the present, which we call will. Now to me, 
will exists only where there is lack of understanding. Why do 
we want will? When I understand and live in an experience, I 
do not have to comb§t it; I do not have to resist it. When I under¬ 
stand an experience completely there is no longer a spirit of imita¬ 
tion, of adjustment, or the desire to resist it. I understand it com¬ 
pletely, and hence I am free from the burden of it. You will have 
to think over what I am saying; my words are not as confusing 
as they may sound. 

Belief is based on the idea of acquisition, and the desire to obtain 
results through action. You are seeking gain; you are being 
moulded by sets of beliefs based on the idea of gain, on the search 
for reward, and your action is the result of that search. If you 
were in the movement of thought, not seeking an end, a goal, a 
reward, then there would be results, but you would not be con¬ 
cerned with them. As I have said, a scientist who is seeking results 
is not a true scientist; and a true scientist who is profoundly seek¬ 
ing, is not concerned with the results he attains, even though these 
results may be useful to the world. So be concerned with the 
movement of action itself, and in that there is the ecstasy of truth. 
But you must become aware that your thought is bound by belief, 
that you are merely acting according to certain sets of beliefs, that 
your action is crippled by tradition. In this freedom of awareness 
there is completeness of action. 

Suppose, for instance, that I am a teacher in a school. If I try 
to mould the pupil’s intelligence toward a particular action, then 
it is no longer intelligence. How the pupil shall employ his intel¬ 
ligence is his own affair. If he is intelligent he will act truly, be¬ 
cause he is not acting from motives of gain, of reward, of entice¬ 
ment, of power. 

To understand this movement of thought, this completeness of 
action, which can never be static as a standard, as an ideal, mind 
must be free from belief; for action that seeks reward cannot under¬ 
stand its own completeness, its own fulfillment. Yet most of your 
actions are based on belief. You believe in the guidance of a Mas- 
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ter, you believe in an ideal, you believe in religious dogmas, you 
believe in the established traditions of society. But with that back¬ 
ground of belief you will never understand, .you will never fathom 
the experience with which you are confronted, because belief pre¬ 
vents you from living that experience wholly, with all your being. 
Only when you are no longer bound by belief will you know the 
completeness of action. Now you are unconscious of this burden 
which is perverting the mind. Become fully aware in action of 
this burden, and that awareness alone shall free the mind from all 
perversions. 

Now I shall answer some of the questions that have been put 
to me. 


Question: By the sanction of the scriptures and the concurrence 
of many teachers, doubt has been regarded throughout the ages as 
a fetter to be destroyed before truth can dawn upon the soul. You, 
on the contrary, seem to look upon doubt in quite a different light. 
You have even called it a precious ointment. Which of these con¬ 
tradictory views is the right one? 

Krishnamurti: Let us leave the scriptures out of this discussion; 
for when you begin to quote scripture in support of your opinions, 
be sure the Devil can also find texts in scripture to support quite the 
opposite view! In the Upanishads, in the Vedas, I am sure there 
can be found quite the opposite of what you say the scriptures 
teach: I am sure there can be found texts saying that one should 
doubt. So let us not quote scripture at each other; that is like 
hurling bricks at each other's heads. 

As I have said, your actions are based on beliefs, ideals, which 
you have inherited or acquired. They have no reality. No belief 
is ever a living reality. To the man who is living, beliefs are 
unnecessary. 

Now since the mind is crippled by many beliefs, many principles, 
many traditions, false values and illusions, you must begin to ques¬ 
tion them, to doubt them. You are not children. You cannot 
accept whatever is offered to you or forced upon you. You must 
begin to question the very foundation of authority, for that is the 
beginning of true criticism; you must question so as to discover for 
yourselves the true significance of traditional values. This doubt, 
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born of intense conflict, alone will free the mind and give you the 
ecstasy of freedom, an ecstasy liberated from illusion. 

So the first thing is to doubt, not cherish your beliefs. But it is 
the delight of exploiters to urge you not to doubt, to consider doubt 
a fetter. Why should you fear doubt? If you are satisfied with 
things as they are, then continue living as you are. Say that you 
are satisfied with your ceremonies; you may have rejected the old 
and accepted the new, but both amount to the same thing in the 
end. If you are satisfied with them, what I say will not disturb 
you in your stagnant tranquillity. But we are not here to be 
bound, to be fettered; we are here to live intelligently, and if you 
desire so to live, the first thing you must do is to question. 

Now our so-called education ruthlessly destroys creative intelli¬ 
gence. Religious education which authoritatively holds before you 
the idea of fear in various forms, keeps you from questioning, from 
doubting. You may have discarded the old religion of Mylapore, 
but you have taken on a new religion which has many “Don't’s” 
and “Do's'’. Society, through the force of public opinion which is 
strong, vital, also prevents you from doubting; and you say that 
if you stood up against this public opinion, it would crush you. 
Thus, on all sides, doubt is discouraged, destroyed, put aside. Yet 
you can find truth only when you begin to question, to doubt the 
values by which society and religion, ancient and modern, have 
surrounded you. 

So don't compare what I am saying with what is said in the 
scriptures; in that way we shall never understand. Comparison 
does not lead to understanding. Only when we take an idea by 
itself and examine it profoundly, not comparatively or relatively, 
but with the purpose of finding out its intrinsic value, only then 
shall we understand. 

Let us take an example. You know it is the custom here to 
marry very young, and it has become almost sacred. Now, must 
you not question that custom? You question this traditional habit 
if you really love your children. But public opinion is so strongly 
in favour of early marriage that you dare not go against it and so 
you never honestly inquire into this superstition. 

Again, you have discarded certain ceremonies and have taken up 
new ones. Now why did you give up the old ceremonies? You 
gave them up because they did not satisfy you; and you have taken 
up new ceremonies because they are more promising, more enticing, 
they offer greater hope. You have never said, “I am going to find 
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out the intrinsic value of ceremonies, whether they are Hindu, 
Christian, or of any other creed." To discover their intrinsic 
value, you must put aside the hopes, enticements, they offer, and 
critically examine the whole question. There cannot be this atti¬ 
tude of acceptance. You accept only when you desire to gain, when 
you are seeking comfort, shelter, security, and in that search for 
security, comfort, you make of doubt a fetter, an illusion to be 
banished and destroyed. 

A person who would live truly, understand life completely, must 
know doubt. Don't say, "Will there ever be an end to doubt?" 
Doubt will exist as long as you suffer, as long as you have not 
found out true values. To understand true values, you must begin 
to doubt, to be critical of the traditions, the authority, in which 
your mind has been trained. But this does not mean that your 
attitude must be one of unintelligent opposition. To me, doubt 
is a precious ointment. It heals the wounds of the sufferer. It has 
a benign influence. Understanding comes only when you doubt, 
not for the purpose of further acquisition or substitution, but to 
understand. Where there is the desire for gain, there is no longer 
doubt. Where there is the desire for gain, there is the acceptance 
of authority—whether it be the authority of one, of five, or of a 
million. Such authority encourages acceptance and calls doubt a 
fetter. Because you are continually seeking comfort, security, you 
find exploiters who assure you that doubt is a fetter, a thing to be 
banished. 


Question: You say that one cannot work for nationalism and 
at the same time for brotherhood. Do you mean to suggest that 
(1) we who are a subject nation and firmly believe in brother¬ 
hood should cease striving to become self-governing, or that (2) 
as long as we are attempting to rid ourselves of the foreign yoke 
we should cease to work for brotherhood? 

Krishnamurti: Do not let us look at this question from the 
point of view of a subject nation or of an exploiting nation. When 
we call ourselves a subject nation, we are creating an exploiter. 
Let us not look at the question in this way for the moment. To 
me, the solution of an immediate problem is not the point, for if 
we fully understand the ultimate purpose toward which we are 
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working, then in working for that purpose we solve the immediate 
problem without great difficulty. 

Now please follow what I am going to say; it may be new to 
you, but don't reject it for that reason. I know that most of you 
are nationalists and that at the same time you are supposed to be 
for brotherhood. I know that you are trying to maintain the 
spirit of nationalism and the spirit of brotherhood at the same 
time. But please put this nationalistic attitude aside for the mo¬ 
ment, and look at the question from another point of view. 

The ultimate solution of the problem of employment and of 
starvation, is world or human unity. You say that there are 
millions of people starving and suffering in India, and that if you 
can get rid of the English, you will find ways and means to satisfy 
the starving people. But I say, don't tackle the problem from 
this point of view. Don't consider the immediate sufferings of 
India, but consider the whole question of the starving millions in 
the world. Millions of Chinese are dying from lack of food. Why 
don't you think of these? “No, no," you say, “my first duty is 
at home.'' That is also what the Chinese say, “My first duty 
is at home." It is what the English, the Germans, the Italians 
proclaim; it is what every nationalist maintains. But I say, don’t 
look at the problem from this point of view—I won’t call it either 
a narrow or a broad point of view. I say, consider the whole 
cause of starvation throughout the world, not why a particular 
people have not sufficient food. 

What causes starvation? Lack of organized planning for the 
whole of mankind. Isn’t that so? There is enough food. There 
are some excellent methods which can be used for the distribution 
of food and clothes, and for the employment of man. There is 
enough of all things. Then what prevents our making intelligent 
use of these things? Class distinctions, national distinctions, re¬ 
ligious and sectarian distinctions—all these prevent intelligent co¬ 
operation. At heart each one of you is striving for gain; each is 
ruled by the possessive instinct. That is why you ruthlessly ac¬ 
cumulate, you bequeath your possessions to your families, and this 
has become a bane to the world. 

As long as this spirit exists, no intelligent system will work 
satisfactorily because there are not enough intelligent people to use 
it wisely. When you talk of nationalism you mean, “My country, 
my family, and myself first.'' Through nationalism you can never 
come to human unity, to world unity. The absurdity and cruelty 
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of nationalism is beyond doubt, but the exploiters use nationalism 
to their own ends. 

Those of you who talk of brotherhood are generally national¬ 
istic at heart. What does brotherhood mean as an idea or a reality? 
How can you really have the feeling of brotherly love in your 
hearts when you hold a certain set of dogmatic beliefs, when you 
have religious distinctions? And that is what you are doing in 
your various societies, in your various groups. Are you acting in 
accord with the spirit of brotherhood when there are these dis¬ 
tinctions? How can you know that spirit when you are class- 
minded? How can there be unity or brotherhood when you think 
only in terms of your family, of your nationality, of your God? 

As long as you are trying to solve merely the immediate prob¬ 
lem—here, the problem of starvation in India—you are faced 
with insurmountable difficulties. There is no process, no system, 
no revolution that can alter that condition at once. Getting rid 
of the English immediately, or substituting a brown bureaucracy 
for a white bureaucracy, will not feed the starving millions in 
India. Starvation will exist as long as there is exploitation. And 
you, individually, are involved in this exploitation, in your crav¬ 
ing for power, which creates distinctions, in your desire for indi¬ 
vidual security, spiritual as well as physical. I say that as long 
as the spirit of exploitation exists, there will ever be starvation. 

Or, what may happen is this: You may be ruthlessly driven to 
accept another set of ideas, to adopt a new social order, whether 
you like it or not. At present it is the custom—and it is recognized 
as legitimate—to exploit, to possess and to increase your posses¬ 
sions, to hold, to gather, to hoard up, to inherit. The more you 
have, the greater your power for exploitation. In recognition of 
your possessions, of your power, the government honours you, 
conferring titles and monopolies; you are called “Sir"; you become 
a K.C.S.I., Rao Bahadur. This is what is happening in your ma¬ 
terial existence, and in your -so-called spiritual life exactly the 
same condition exists. You are acquiring spiritual honours, 
spiritual titles; you enter into the spiritual distinctions of disciples. 
Masters, gurus. There is the same struggle for power, the same 
possessiveness, the same appalling cruelty of exploitation through 
religious systems and their exploiters, the priests. And this is 
thought to be spiritual, moral. You are slaves to this present 
existing system. 

Now another system is springing up, called communistic. This 
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system is inevitably making its appearance because those who 
possess are so inhuman, so ruthless in their exploitation, that those 
who feel the cruelty and the ugliness of it must find some way of 
resistance. So they are beginning to awake, to revolt, and they 
will sweep you into their system of thought because you are in¬ 
human. (Laughter) 

No, don't laugh. You don't realize the appalling cruelty 
brought about by your petty systems of possession. A new system 
is coming, and whether you like it or not, you will be dispossessed; 
you will be driven like sheep towards non-possession, as you are 
now being driven towards possession. In that system honour 
goes to those who are not possessive. You will be slaves to that 
new system as you are slaves to the old. One forces you to possess, 
the other not to possess. Perhaps the new system will benefit the 
multitudes, the masses of people; but if you are forced, individ¬ 
ually, to accept it, then creative thought ceases. So I say, act 
voluntarily, with understanding. Be free from possessiveness as 
well as its opposite, non-possessiveness. 

But you have lost all sense of true feeling. That is why you 
are struggling for nationalism—yet you are not concerned with 
the many implications of nationalism. When you are occupied 
with class distinctions, when you are fighting to keep what you 
have, you are really being exploited individually and collectively, 
and this exploitation will inevitably lead to war. Isn't that 
blatantly obvious in Europe now? Every nation continues the 
piling up of armaments, and yet talks of peace and attends dis¬ 
armament conferences. (Laughter) 

You are doing exactly the same thing in another way. You 
talk about brotherhood, and yet you hold to caste distinctions; 
religious prejudices divide you; social customs have become cruel 
barriers. By your beliefs, ideals, prejudices, the unity of man is 
ever being broken up. How can you talk of brotherhood when 
you do not feel it in your hearts, when your actions are opposed 
to the unity of man, when you are constantly pursuing your own 
self-expansion, your own self-glorification? If you were not pur¬ 
suing your own selfish ends, do you mean to say that you would 
belong to organizations which promise you spiritual and temporal 
rewards? That is what your religions, your selective groups, your 
governments are doing, and you belong to them for your own self¬ 
expansion, your own self-glorification. 

If you become intelligent about this whole question of national- 
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ism, if you give it real thought and so act truly with regard to it, 
you can create a world unity which will be the only real solution 
for the immediate problem of starvation. But it is hard for you 
to think along these lines because you have been trained for years 
to think along the nationalistic groove. Your histories, your maga¬ 
zines, your newspapers all emphasize nationalism. You are trained 
by your political exploiters not to listen to anyone who calls 
nationalism a disease, anyone who says that it is not a means to 
world unity. But you must not separate the means from the end; 
the end is directly connected with the means; it is not distinct from 
it. The end is world unity, an organized plan for the whole, 
though this does not mean equalization of individuality. Yet a 
lifeless, mechanical equalization will come about if you do not 
act voluntarily, intelligently. 

I wonder how many of you feel the urgency, the necessity of 
these things? The end is human unity, of which you talk so 
much; but you merely talk without willing and intelligent action; 
you don't feel, and your actions deny your words. The end is 
human unity, an organized planning for the whole of man, not 
the conditioning of man. The purpose is not to force man to 
think in any one particular direction, but to help him to be intelli¬ 
gent so that he shall live fully, creatively. But there must be or¬ 
ganized planning for the well-being of man, and that can be 
brought about only when nationalism and class distinction, with 
their exploitation, no longer exist. 

Sirs, how many of you feel the great necessity of such action? 
I am well aware of your attitude. “Millions are starving in India," 
you say. “Isn’t it important to tackle that problem immediately?" 
But what are you doing even about that? You talk about doing 
something, but what you really do is to argue and debate as to 
how your plans shall be organized, what system shall be adopted, 
and who shall be its leader. That is in your hearts. You are not 
really concerned with the starving millions throughout the world. 
That is why you talk of nationalism. If you tackled the problem 
as a whole, if you really felt for the whole of mankind, you would 
then see the immense necessity for a complete human action, which 
can come about only when you cease to talk in terms of nationali¬ 
ties, of classes, of religions. 


Question: Are you still inclined flatly to deny that you are the 
genuine product of Theosophical culture? 
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Krishnamurti: What do you mean by Theosophical culture? 
You see how this question is connected with the previous one of 
nationalism. You ask, “Has not our society, our religion, our 
country brought you up?" And the next question follows, “Why 
are you ungrateful to us?" 

Intelligence is not the product of any society, though I know 
that societies and groups like to exploit it. If I agreed that I am 
the “genuine product of Theosophical culture," whatever that may 
mean, you would say, “See what a marvellous man he is! We 
have produced him; so follow us and our ideas." (Laughter) I 
know I am putting this crudely, but that is how many of you 
think. Don't laugh. You laugh too easily, you laugh super¬ 
ficially, showing that you don't feel vitally. I want you to con¬ 
sider why you ask me this question, not whether I am or am not 
the result of Theosophical culture. 

Culture is universal. True culture is infinite; it does not belong 
to any one society, to any one nation, to any one religion. A true 
artist is neither Hindu nor Christian, American nor English, for 
an artist who is conditioned by tradition or by nationalism is not 
a true artist. So let us not discuss whether I am the result of 
Theosophical culture or whether I am not. Let us consider why 
you ask this question. That is more important. 

Because you are clinging to your particular beliefs, you say that 
your way is the only way, that it is better than all other ways. 
But I say that there is no way to truth. Only when you are free 
from this idea of paths which are but temperamental illusions, 
will you begin to think intelligently and creatively. 

Now I am not attacking your society. You have been kind 
enough to invite me to speak here, and I am not abusing that 
kindness. Your society is like thousands of other societies through¬ 
out the world, each holding to its own beliefs, each thinking, “Ours 
is the best way; our belief is right, and other beliefs are wrong." 
In the old days, people whose beliefs differed from the accepted 
orthodoxy were burned or tortured. Today we have become what 
we call tolerant; that is, we have become intellectualized. That is 
what tolerance amounts to. 

You ask me this question because you want to convince your¬ 
selves that your culture, your belief, is the best; you want to bring 
others to that belief, to that culture. Today Germany holds that 
it shall be a country only of Nordic peoples, that there shall be but 
one culture. You say exactly the same thing in a different way. 
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You say, "Our beliefs will solve the problems of the world." And 
that is what the Buddhists and Mahometans say; that is what the 
Roman Catholics and others say: "Our beliefs are the best; our 
institution is the most precious." Every sect and group believes 
in its own superiority, and from such beliefs spring schisms, quar¬ 
rels and religious wars over things that do not matter a scrap. 

For a man who is living fully, completely, for a man who is 
truly cultured, beliefs are unnecessary. He is creative. He is truly 
creative, and that creativeness is not the outcome of a reaction to a 
belief. The truly cultured man is intelligent. In him there is no 
separation between his thought and his emotion, and therefore his 
actions are complete, harmonious. True culture is not national¬ 
istic nor is it of any group. When you understand this, there will 
be the true spirit of brotherhood; you will no longer think in terms 
of Roman Catholicism or Protestantism, in terms of Hinduism 
or Theosophy. But you are so conscious of your possessions and 
your struggle for further acquisition that you cause distinctions, 
and from this there arise the exploiter and the exploited. 

Some of you, I know, have shut your minds against what I am 
saying and what I am going to say. It is obvious from your faces. 

Comment from the audience: We doubt you, that is all. 

Krishnamurti: It is perfectly right that you should doubt me. 
I am glad if you doubt. But you are not doubting. If you were 
really doubting, how could you ask me a question such as this, 
whether I am the result of Theosophical culture or not? Thought 
is not to be conditioned, shaped, yet I know that this is happen¬ 
ing; but surely you cannot accept things as they are. You accept 
only when you are satisfied, contented. You do not accept when 
you are suffering. When you suffer you begin to question. So 
why should you not doubt? Have I not invited you from the 
beginning to examine, to challenge everything that I say, so that 
you will become intelligent, affectionate, human? Have you arrived 
at that intelligent understanding of life? I am asking you to ques¬ 
tion, to doubt, not only what I am saying, but also the past values 
and those in which you are now caught up. 

Doubt brings about lasting understanding; doubt is not an end 
in itself. What is true is revealed only through doubt, through 
questioning the many illusions, traditional values, ideals. Are you 
doing that? If you know you are sincerely doing this, then 
you will also know the enduring significance of doubt. Are the 
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mind and heart freeing themselves from possessiveness? If you are 
truly awakened to the wisdom of doubt, the instinct of acquisitive¬ 
ness should be completely destroyed, for that instinct is the cause 
of much misery. In that there is no love, but only chaos, conflict, 
sorrow. If you truly doubt, you will perceive the falsity of the 
instinct of possession. 

If you are critical, questioning, why do you cling to ceremonies? 
Now do not compare one ceremony with another in order to de¬ 
cide which is the better, but find out if ceremonies are worthwhile 
at all. If you say, “The ceremonies which I perform are very 
satisfying to me," then I have nothing more to say. Your state¬ 
ment merely shows that you do not know of doubt. You are only 
concerned with being satisfied. Ceremonies keep people apart, and 
each believer in them says, “Mine are the best. They have more 
spiritual power than others." This is what the members of every 
religion, of every religious sect or society maintain, and over these 
artificial distinctions there have been quarrels for generations. These 
ceremonies and such other thoughtless barriers have separated man 
from man. 

May I say something else? If you doubt, that is, if you desire 
greatly to find out, you must let go of those things which you hold 
so dearly. There cannot be true understanding by keeping what 
you have. You cannot say, “I shall hold on to this prejudice, to 
this belief, to this ceremony, and at the same time I shall examine- 
what you say." How can you? Such an attitude is not one of 
doubt; it is not one of intelligent criticism. It shows that you are 
merely looking for a substitute. 

I am trying to help you to understand truly the completeness of 
life. I am not asking you to follow me. If you are satisfied with 
your life as it is, then continue it. But if you are not, then try 
what I am saying. Don’t accept, but begin to be intelligently 
critical. To live completely you must be free from the perversions, 
the illusions in which you are held. To find out the lasting 
significance of ceremony, you must examine it critically, objectively, 
and to do this you must not be enticed into it, entangled in it. 
Surely this is obvious. Examine both the performance and the 
non-performance of ceremonies. Doubt, question, ponder over 
this profoundly. When you begin to relinquish the past, you will 
create conflict in yourself, and out of that conflict there must come 
action born of understanding. Now you are afraid to let go, 
because that act of relinquishment will bring turmoil; out of that 
act might come the decision that ceremonies are of no avail, which 
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would go against your family, your friends, and your past asser¬ 
tions. There is fear behind all this, so you merely doubt intel¬ 
lectually. ' You are like the man who holds to all his possessions, 
to his ideas, his beliefs, his family, and yet talks about non-posses¬ 
sion. His thought has nothing to do with his action. His life 
is hypocritical. 

Please don't think that I am talking harshly; I am not. But 
neither am I going to be sentimental or emotional in order to rouse 
you to action. In fact, I am not interested in rousing you to 
action; you will rouse yourself tp action when you understand. 
I am interested in showing you what is happening in the world. 
I want to awaken you to the cruelty, to the appalling oppression, 
exploitation, that is about you. Religion, politics, society are 
exploiting you, and you are being conditioned by them; you are 
being forced in a particular direction. You are not human beings; 
you are mere cogs in a machine. You suffer patiently, submitting 
to the cruelties of environment, when you, individually, have the 
possibilities of'changing them. 

Sirs, it is time to act. But action cannot take place through 
mere reasoning and discussions. Action takes place only when 
you feel intensely. True action takes place only when your 
thoughts and your feelings are harmoniously linked together. But 
you have divorced your feelings from your thoughts, because from 
their harmony, action must create conflict which you are unwilling 
to face. But I say, free yourself from the false values of society, 
of traditions; live completely, individually. By this I do not mean 
individualistically. When I talk about individuality, I mean by 
that the understanding of true values liberating you from the social, 
religious machine which is destroying you. To be truly individual, 
action must be born of creative intelligence, without fear, not 
caught up in illusion. 

You can do this. You can live completely—not only you, but 
the people about you—when you become creatively intelligent. 
But now you are out to gain, ever seeking for power. You are 
driven by enticements, by beliefs, by substitutes. In this there is 
no happiness, in this there is no creative intelligence, in this there 
is no truth. 
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If one can find an absolute guarantee of security, then one has 
fear of nothing. If one can be certain of anything, then fear ceases 
wholly, fear either of the present or of the future. Therefore we 
are always seeking 'security, consciously or unconsciously, security 
that eventually becomes our exclusive possession. Now there is 
physical security which, in the present state of civilization, a man 
can amass through his cunning, his cleverness, through exploita¬ 
tion. Physically he may thus make himself secure, while emo¬ 
tionally he turns for security to so-called love, which is for the most 
part possessiveness; he turns to the egoistic emotional distinctions 
of family, of friends, and of nationality. Then there is the con¬ 
stant search for mental security in ideas, in beliefs, in the pursuit 
of virtue, systems, certainties, and so-called knowledge. 

So we entrench ourselves continually; through possessiveness we 
build around ourselves securities, comforts, and try to feel assured, 
safe, certain. That is what we are constantly doing. But though 
we entrench ourselves behind the securities of knowledge, virtue, 
love, possession, though we build up many certainties, we are but 
building on sand, for the waves of life are constantly beating 
against their foundations, laying open the structures that we have 
so carefully and sedulously built. Experiences come, one after an¬ 
other, which destroy all previous knowledge, all previous certain¬ 
ties, and all our securities are swept away, scattered like chaff before 
the wind. So, though we may think that we are secure, we live 
in continual fear of death, fear of change and loss, fear of revolu¬ 
tion, fear of gnawing uncertainty. We are constantly aware of 
the transiency of thought. We have built up innumerable walls 
behind which we seek security and comfort, but fear is still gnawing 
at our hearts and minds. So we continually look for substitution, 
and that substitution becomes our goal, our aim. We say, “This 
belief has proved to be of no value, so let me turn to another set of 
beliefs, another set of ideas, another philosophy/' Our doubt ends 
merely in substitution, not in the questioning of belief itself. It is 
not doubt that questions, but the desire for securities. Hence your 
so-called search for truth becomes merely a search for more per- 
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manent securities, and you accept as your teacher, your guide, any¬ 
one who offers to give you absolute security, certainty, comfort. 

That is how it is with most people. We want and we search. 
We try to analyze the substitutes which others suggest to take the 
place of the securities which we know and which are steadily being 
eaten away, corroded, by the experience of life. But fear cannot be 
got rid of by substitution, by removing one set of beliefs and 
replacing it by another. Only when we find out the true value 
of the beliefs that we hold, the lasting significance of our possessive 
instincts, our knowledge, the securities that we have built up, only 
in that understanding can we put an end to fear. Understanding 
comes not from seeking substitutes, but from questioning, from 
really coming into conflict with traditions, from doubting the 
established ideas of society, of religion, of politics. After all. the 
cause of fear is the ego and the consciousness of that ego, which is 
created by lack of understanding. Because of this lack of under¬ 
standing we seek securities, and thereby strengthen that limited 
self-consciousness. 

Now as long as the ego exists, as long as there is consciousness 
of the “my”, there must be fear; and this ego will exist as long 
as we desire substitutes, as long as we do not understand the things 
about us, the things that we have established, the very monuments 
of tradition, the habits, ideas, beliefs in which we take shelter. 
And we can understand these traditions and beliefs, find out their 
true significance, only when we come into conflict with them. We 
cannot understand them theoretically, intellectually, but only in 
the fullness of thought and emotion, which is action. 

To me, the ego represents the lack of perception which creates 
time. When you understand a fact completely, when you under¬ 
stand the experiences of life wholly, unreservedly, time ceases. But 
you cannot understand experience completely if you are constantly 
seeking certainty, comfort, if your mind is entrenched in security. 
To understand an experience in all its significance, you must ques¬ 
tion, you must doubt the securities, the traditions, the habits, which 
you have built up, for they prevent the completeness of understand¬ 
ing. Out of that questioning, out of that conflict, if that conflict 
is real, dawns understanding; and in that understanding, self- 
consciousness, limited consciousness, disappears. 

You must discover what you are seeking, security or understand¬ 
ing. If you are seeking security, you will find it in philosophy, in 
religions, traditions, authority; but if you desire to understand life, 
in which there is no security, comfort, then there is enduring free- 
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dom. And you can discover what you are seeking only by being 
aware in action; you cannot find out by merely questioning action. 
When you question and analyze action, you put an end to action. 
But if you are aware, if you are intense in your action, if you give to 
it your whole mind and heart, then that action will reveal whether 
you are thereby seeking comfort, security, or that infinite under¬ 
standing which is the eternal movement of life. 


Question: In her Autobiography Dr. Besant has said that she 
entered from storm into peace for the first time in her life when 
she met her great Master. Her magnificent life from then onwards 
had its motive power in her unstinted and ceaseless devotion to her 
Master, expressed through the joy of service to him. You yourself, 
in your poetic words, have declared your inexpressible joy in the 
union with the Beloved and in seeing his face wherever you turned. 
Could not the influence of a Master, such as was evident in the great 
life of Dr. Besant and in your own, be equally significant in other 
lives? 

Krishnamurti: You are asking me, in other words, whether 
Masters are necessary, whether I believe in Masters, whether their 
influence is beneficial, and whether they exist. That is the whole 
question, is it not? Very well, sirs. Now whether or not you 
believe in Masters (and some of you do believe in them), please 
don’t close your minds against what I am going to say. Be open, 
critical. Let us examine the question comprehensively, rather than 
discuss whether you or I believe in Masters. 

First of all, to understand truth you must stand alone, entirely 
and wholly alone. No Master, no teacher, no guru, no system, 
no self-discipline will ever lift for you the veil which conceals 
wisdom. Wisdom is the understanding of enduring values and the 
living of those values. No one can lead you to wisdom. That is 
obvious, isn’t it? We need not even discuss it. No one can force 
you, no system can urge you to free yourself from the instinct of 
possessiveness until you yourself voluntarily understand, and in 
that understanding there is wisdom. No Master, no guru, no 
teacher, no system can force you to that understanding. Only the 
suffering that you yourself experience can make you see the ab¬ 
surdity of possession from which arises conflict; and out of that 
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suffering comes understanding. But when you seek escape from 
that suffering, when you seek shelter, comfort, then you must have 
Masters, you must have philosophy and belief; then you turn to 
such refuges of safety as religion. 

So with this understanding I am going to answer your question. 
Let us forget for the moment what Dr. Besant has said and done, 
or what I have said and done. Let us leave that aside. Don’t bring 
Dr. Besant into the discussion; if you do, you will react emo¬ 
tionally, those of you who are in sympathy with her ideas, and 
those of you who are not. You will say that she has brought 
me up, that I am disloyal, and such words which you use to show 
your disapproval. Let us put aside all this for the present and 
look at the question quite plainly and simply. 

First of all, you want to know whether Masters exist. I say 
that whether they exist or not is of very little importance. Now 
please do not think that I am attacking your beliefs. I realize that 
I am speaking to members of the Theosophical Society, and that 
I am your guest here. But you have asked me a question, and I 
am simply answering it. So let us consider why you want to know 
whether or not Masters exist. “Because,” you say to yourselves, 
“Masters can guide us through the turmoil as a beacon from the 
lighthouse guides the mariner.” But your saying that shows that 
you are merely seeking a harbour of safety, that you are afraid of 
the open sea of life. 

Or, again, you may ask the question because you want to 
strengthen your belief; you want substantiation, corroboration of 
your belief. Sirs, a thing that is a toy, though made beautiful by 
the corroboration of thousands of people, remains a toy. You 
say to me, “Our teachers have given us faith, but now you come 
to cast doubt on that faith. Therefore we want to know whether 
Masters exist or not. Please strengthen us in our belief that they 
exist; tell us whether or not you yourself were guided by them.” 

If you merely desire to be strengthened in your faith, then I 
cannot answer your question because I don't hold with faith. Faith 
is mere authority, blindness, hope, longing; it is a means of ex¬ 
ploitation, whether here or in the Roman Catholic Church, or in 
any other religion. It is a means of forcing man to action, to 
righteous or unrighteous action. Strengthening of faith does not 
yield understanding: rather, the very doubting of that faith and 
the finding out of its significance brings understanding. What dif¬ 
ference would it make if you were to see the Masters physically 
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every day? You would still hold to your prejudices, your tradi¬ 
tions, your habits; you would still be slaves to your cruelties, your 
bigoted, narrow beliefs, your lack of love, your pride in nationality, 
but these you would keep secretly under lock and key. 

Then out of the first question arises a second: “Do you doubt 
the messengers of the Masters?” I doubt everything, for it is only 
through doubt that one can discover, not through the placing of 
one’s faith in something. But you have carefully, sedulously 
avoided doubt; you have discarded it as a fetter. 

Then again you will say, “If I come in contact with the Mas¬ 
ters, I can find out their plan for humanity.” Do you mean a 
social plan, a plan for the physical welfare of man? Or do you 
refer to the spiritual welfare of man? If you reply, “Both,” then 
I say that man cannot attain spiritual welfare through the agency 
of someone else. That lies entirely in his own hands. No one 
can plan that for another. Each man must find out for himself, 
he must understand; there is completeness in fulfillment, not in 
progress. But if you say, “We seek a plan for the physical welfare 
of man,” then you must study economics and sociology. Then 
why not make Harold Laski your master, or Keynes, or Marx or 
Lenin? Each of these offers a plan for the welfare of man. But 
you don’t want that. What you want, when you seek Masters, 
is shelter, a refuge of safety; you want to protect yourself from 
suffering, hide yourself from turmoil and conflict. 

I say that there is no such thing as shelter, comfort. You can 
make only an artificial shelter, intellectually created. Because you 
have done this for generations, you have lost your creative intelli¬ 
gence. You have become authority-bound, crippled with beliefs, 
with false traditions and habits. Your hearts are dry, hard. That 
is why you support all manner of cruel systems of thought, lead¬ 
ing to exploitation. That is why you encourage nationalism, why 
you lack brotherhood. You talk of brotherhood, but your words 
are meaningless as long as your hearts are bound by class distinc¬ 
tions. You who believe so profoundly in all these ideas, what 
have you, what are you? Empty shells resounding with words, 
words, words. You have lost all sense of feeling for beauty, for 
love; you support false institutions, false ideas. Those of you 
who believe in Masters and are following the system of these 
Masters, their plan, their messengers, what are you? In your 
exploitation, your nationalism, your ill-treatment of women and 
children, your acquisitiveness, you are just as cruel as the man who 
does not believe in Masters, in their plan, in their messengers. You 
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have simply instituted new traditions for the old, new beliefs for 
the old; your nationalism is as cruel as of old, only you have more 
subtle arguments for your cruelties and exploitation. 

As long as mind is caught up in belief, there is no understanding, 
there is no freedom. So to me, whether or not Masters exist is 
quite irrelevant to action, to fulfillment, with which we should 
concern ourselves. Even though their existence be a fact, it is of no 
importance; for to understand you must be independent, you must 
stand by yourself, completely naked, stripped of all security. This 
is what I said in my introductory talk. You must find out whether 
you are seeking security, comfort, or whether you are seeking un¬ 
derstanding. If you really examine your own hearts, most of you 
will find that you are seeking security, comfort, places of safety, 
and in that search you provide yourselves with philosophies, gurus, 
systems of self-discipline; thus you are thwarting, continually nar¬ 
rowing down thought. In your efforts to escape from fear, you 
are entrenching yourselves in beliefs, and thereby increasing your 
own self-consciousness, your own egotism; you have merely grown 
more subtle, more cunning. 

I know that I have said all these things previously in a different 
way, but apparently my words have had no effect. Either you 
want to understand what I say, or you are satisfied with your own 
beliefs and miseries. If you are satisfied with them, why have you 
invited me to talk here? Why do you listen to me? No, funda¬ 
mentally you are not satisfied. You may profess to be satisfied; 
you may join institutions, perform new ceremonies, but inwardly 
you feel an uncertainty, a ceaseless gnawing that you never dare to 
face. Instead, you seek substitutes; you want to know whether 
I can give you new shelters, and that is why you have asked me 
this question. You want me to support you in those beliefs of 
which you are uncertain. You want inward stability, but I tell 
you that there is no such stability. You want me to give you 
certainties, assurances. I say that you have such certainties, such 
assurances by the hundred in your books, in your philosophies, 
but they are worthless to you; they are dust and ashes because in 
your own selves there is no understanding. You can have under¬ 
standing, I assure you, only when you begin to doubt, when you 
begin to question the very shelters in which you are taking com¬ 
fort, in which you are taking refuge. 

But this means that you must come into conflict with the tradi¬ 
tions and habits that you have set up. Perhaps you have discarded 
old traditions, old gurus, old ceremonies, and have taken on new 
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ones. What is the difference? The new traditions, gurus, cere¬ 
monies are just the same as the old, except that they are more ex¬ 
clusive. By constantly questioning you will find out the real, the 
inherent value of traditions, gurus, ceremonies. I am not asking 
you to abandon ceremonies, to cease following the Masters. That 
is a very minor and unintelligent point; whether you perform 
ceremonies or look to Masters for guidance is not important. But 
as long as there is lack of understanding there is fear, there is sor¬ 
row, and the mere attempt to cover up that fear, that sorrow, 
through ceremonies, through the guidance of Masters, will not 
free you. 

You have asked me this question before; you asked me the same 
question last year. And each time you ask it because you want 
to take shelter behind my answer; you want to feel safe, to put an 
end to doubt. Now I may contradict your belief; I may say that 
there are no Masters. Then another comes to tell you that Masters 
do exist. I say, doubt both answers, question both; don't merely 
accept them. You are not children, monkeys imitating someone 
else's action; you are human beings, not to be conditioned by fear. 
You are supposed to be creatively intelligent, but how can you be 
creatively intelligent if you follow a teacher, a philosophy, a prac¬ 
tice, a system of self-discipline? Life is rich only to the man who 
is in the constant movement of thought, to the man whose actions 
are harmonious. In him there is affection, there is consideration. 
He whose actions are harmonious will utilize an intelligent system 
to heal the festering wounds of the world. 

I know that what I am saying today I have said innumerable 
times; I have said it again and again. But you don't feel these 
things because you have explained away your suffering, and in 
these explanations, beliefs, you are taking shelter, comfort. You 
are concerned only with yourselves, with your own security, com¬ 
fort, like men who struggle for government titles. You do the 
same thing in different ways, and your words of brotherhood, of 
truth, mean nothing; they are but empty talk. 


Question: The one regret of Dr. Besant is said to have been the 
fact that you failed to rise to her expectations of you as the World 
Teacher. Some of us frankly share that regret and that sense of dis¬ 
appointment, and feel that it is not altogether without some justifi¬ 
cation. Have you anything to say? 
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Krishnamurti: Nothing, sirs. (Laughter) When I say 
"Nothing", I mean nothing to relieve your disappointment or Dr. 
Besant's disappointment—if she were disappointed, for she often 
expressed to me the contrary. I am not here to justify myself; I 
am not interested in justifying myself. The question is, why are 
you disappointed, if you are? You had thought to put me in a 
certain cage, and since I did not fit into that cage, naturally you 
were disappointed. You had a preconceived idea of what I should 
do, what I should say, what I should think. 

I say that there is immortality, an eternal becoming. The point 
is not that I know, but that it is. Beware of the man who says, 
"I know." Ever becoming life exists, but to realize that, your 
mind must be free of all preconceived ideas of what it is. You have 
preconceived ideas of God, of immortality, of life. "This is written 
in books," you say, or, "Someone has told me this." Thus you 
have built an image of truth, you have pictured God and im¬ 
mortality. You want to hold to that image, that picture, and you 
are disappointed in anyone whose idea differs from yours, anyone 
whose ideas do not conform to yours. In other words, if he does 
not become your tool, you are disappointed in him. If he does 
not exploit you—and you create the exploiter in your desire for 
security—then you are disappointed in him. Your disappoint¬ 
ment is based not on thought, not on intelligence, not bn deep 
affection, but on some image of your own making, however false 
it may be. 

You will find people who will tell you that I have disappointed 
them, and they will create a body of opinion holding that I have 
failed. But in a hundred years' time I don't think it will matter 
much whether you are disappointed or not. Truth, of which I 
speak, will remain—not your fantasies or your disappointments. 


Question: Do you consider it a sin for a man or a woman to 
enjoy illegitimate sexual intercourse. A young man wants to get 
rid of such illegitimate happiness which he considers wrong. He 
tries continually to control his mind but does not succeed. Can 
you show him any practical way to be happy? 

Krishnamurti: In such things there is no "practical way." But 
let us consider the question; let us try to understand it, though not 
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from the point of view of whether a certain act is a sin or not a sin. 
To me there is no such thing as sin. 

Why has sex become a problem in our life? Why are there so 
many distortions, perversions, inhibitions, suppressions? Is it not 
because we are starving mentally and emotionally, we are incom¬ 
plete in ourselves, we have but become imitative machines, and the 
only creative expression left to us, the only thing in which we can 
find happiness, is the thing which we call sex? As individuals we 
have mentally and emotionally ceased to be. We are mere ma¬ 
chines in society, in politics, in religion. We as individuals have 
been utterly, ruthlessly destroyed through fear, through imitation, 
through authority. We have not released our creative intelligence 
through social, political and religious channels. Therefore the only 
creative expression left to us as individuals is sex, and to that we 
naturally assign tremendous importance, on that we place 
tremendous emphasis. That is why sex has become a problem, 
isn’t it? 

If you can release creative thought, creative emotion, then sex 
will no longer be a problem. To release that creative intelligence 
completely, wholly, you must question the very habit of thought, 
you must question the very tradition in which you are living, those 
very beliefs that have become automatic, spontaneous, instinctive. 
Through questioning you come into conflict, and that conflict and 
the understanding of it will awaken creative intelligence; in that 
questioning you will gradually release creative thought from imi¬ 
tation, from authority, from fear. 

That is one side of the question. There is also another side to 
this question, which concerns food and exercise, and love of the 
work that you do. You have lost the love of your work. You 
have become clerks, slaves to a system, working for fifteen rupees 
or ten thousand rupees, not for the love of what you are doing. 

With regard to illegitimate sexual intercourse, let us first con¬ 
sider what you mean by marriage. In most cases marriage is but 
the sanctification of possessiveness, by religion and by law. Suppose 
that you love a woman; you want to live with her, to possess her. 
Now society has innumerable laws to help you to possess, and 
various ceremonies which sanctify this possessiveness. An act that 
you would have considered sinful before marriage, you consider 
lawful after that ceremony. That is, before the law legalizes and 
religion sanctifies your possessiveness, you consider the act of 
intercourse illegal, sinful. 
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Where there is love, true love, there is no question of sin, of 
legality or illegality. But unless you really think deeply about 
this, unless you make a real effort not to misunderstand what I 
have said, it will lead to all kinds of confusion. We are afraid of 
many things. To me the cessation of sex problems lies not in mere 
legislation, but in releasing that creative intelligence, in being com¬ 
plete in action, not separating mind and heart. The problem dis¬ 
appears only in living completely, wholly. 

As I have been trying to make clear, you cannot cultivate na¬ 
tionalism and at the same time talk of brotherhood. I think it was 
Hitler who banished the idea of brotherhood from Germany be¬ 
cause, he said, it was antagonistic to nationalism. But here you 
are trying to cultivate both. At heart you are nationalistic, 
possessive; you have class distinctions, and yet you talk about 
universal brotherhood, about world peace, about the unity and 
the oneness of life. As long as your action is divided, as long as 
there is no intimate connection between thinking, feeling, and 
action, and the full awareness of that intimate connection, there 
will be innumerable problems which take such predominance in 
your lives that they become a constant source of decay. 


Question: What you say as to the necessity for freedom from all 
conformity, from all leadership and authority, is a useful teaching 
for some of us. But society and perhaps even religion, together 
With their institutions and a wise government, are essential for 
the vast majority of mankind and hence useful to them. I speak 
from years of experience. Do you disagree with this view? 

Krishnamurti: What is poison to you is poison to another. If 
religious belief, if authority is false to you, it is false to everyone 
else. When you consider man as the questioner regards him, then 
you retain and cultivate a slavish mentality in him. That is what I 
call exploitation. That is the acquisitive or capitalistic attitude: 
"What is beneficial and useful for me is dangerous for you.” So 
you keep as slaves those who are bound to authority, to religious 
beliefs. You do not bring into being new organizations, new 
institutions, to help these slaves to free themselves and not become 
slaves again to the new organizations and institutions. 

Now I am not opposed to organizations, but I hold that no 
organization can lead man to truth. Yet all religious societies, 
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sects, and groups are based on the idea that man can be guided to 
truth. Organizations should exist for the welfare of man, or¬ 
ganizations not divided by nationalities, by class distinctions. This 
is the ultimate thing that will solve the immediate problem that 
confronts each people, the problem of exploitation, the problem of 
starvation. 

You may insist that, as people are, they must be subjected to 
authority. But if you perceive that authority is perverting, 
crippling, then you will combat authority; you will discover new 
methods of education that will help man to free himself, without 
this curse of distinction. But when you look at life from a narrow, 
selfish, bigoted point of view, you inevitably ask such a question 
as this; you ask it because you are afraid that those over whom 
you have authority will no longer obey you. This consideration 
for the mass, for the many, is very superficial, false; it springs from 
fear, and must inevitably lead to exploitation. But if you truly 
perceived the significance of authority, of conforming to tradition, 
of shaping yourself after a pattern, of conditioning your mind 
and heart by a principle or ideal, then you would intelligently 
help man to free himself from them. Then you would see their 
shallowness and their degenerating effect, not only upon yourself 
or upon a few men, but upon the whole of mankind. Thereby 
you would help to release the creative power in man, whether in 
yourself or in someone else; you would no longer maintain this 
artificial distinction between man and man, as high and low, 
evolved and unevolved. But this does not mean that there is or 
that there will be equality; there is no such thing. There is only 
man in fulfillment. But the mind that creates distinction because 
it thinks of itself as separate is an exploiting mind, is a cruel mind, 
and against such a mind intelligence must ever be in revolt. 
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Fourth Talk at Adyar 

January 1, 1934 


Krishnamurti was garlanded by a member of the audience who 
wished him a happy new year. 

Krishnamurti: Thank you. I had forgotten that it is a new 
year. I wish you all a happy new year too. 

In my brief talk this morning I want to explain how one may 
discover for oneself what is true satisfaction. Most people in the 
world are caught up in some kind of dissatisfaction, and they are 
constantly seeking satisfaction. That is, their search for satisfac¬ 
tion is a search for an opposite. Now dissatisfaction, discontent, 
arises from the feeling of emptiness, the feeling of loneliness, of 
boredom, and when you have this dissatisfaction you seek to fill 
the void, the emptiness in your life. When you are dissatisfied you 
are constantly seeking something to replace that which causes dis¬ 
satisfaction, something to serve as a substitute, something that will 
give you satisfaction. You look to a series of achievements, a series 
of successes, to fill the aching void in your mind and in your heart. 
That is what most of you are trying to do. If there is fear, you 
seek courage which you hope will give you contentment, happiness. 

In this search for the opposite, profound feelings are gradually ' 
being destroyed. You are becoming more and more superficial, 
more and more empty, because your whole conception of satisfac¬ 
tion, happiness, is one of substitution. The longing, the hunger 
of most people is for the opposite. In your hunger for attainment 
you pursue spiritual ideals, or you seek to have worldly titles con¬ 
ferred upon you, and both amount to exactly the same thing. 

Let us take an example which may perhaps make the matter 
clearer; though, for the most part, examples are confusing and 
disastrous to understanding, for they give no clear perception of 
the abstract, from which alone can one come to the practical. 
Suppose that I desire something, and that through my endeavours 
I finally possess it. But this possession does not give me the satis¬ 
faction that I had hoped for; it does not give me lasting happiness. 
So I change my desire to something else, and I possess that. But 
even this new thing does not give me permanent satisfaction. Then 
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I look to affection, to friendship; then to ideas, and finally I turn 
to the search for truth or God. This gradual process of the change 
of the objects of desire is called evolution, growth towards per¬ 
fection. 

But if you will really think about it, you will see that this 
process is nothing more than the progress of satisfaction, and there¬ 
fore an ever increasing emptiness, shallowness. If you consider, 
you will see that this is the substance of your lives. There is no 
joy in your work,, in your environment; you are afraid, you are 
envious of the possessions of others. From that there arises 
struggle, and from that struggle comes discontent. Then, to over¬ 
come that discontent, to find satisfaction, you turn to the opposite. 

In the same way, when you change your desire from the so- 
called transient, the unessential, to the permanent, the essential, 
what you have done is you have merely changed the object of your 
satisfaction, the object of your gain. First it was a concrete thing, 
and now it is truth. You have merely changed the object of your 
desires, thereby becoming more superficial, more vain, more empty. 
Life has become unsatisfactory, shallow, transient. 

I don't know whether you agree or disagree with what I am 
saying, but if you are willing to think about it, to discuss and 
question it, you will see that your hunger for truth, as I have been 
trying to explain during these talks, is merely the desire for gratifi¬ 
cation, satisfaction, the longing for safety, for security. In that 
hunger there is never reality. That hunger is superficial, passive; 
it results in nothing else but cunning, emptiness, and unquestion¬ 
ing belief. 

There is a true hunger, a true longing; it is not the desire for 
an opposite, but the desire to understand the cause of the very thing 
in which one is caught up. Now you are constantly seeking op¬ 
posites; when you are afraid you seek courage as a substitute for 
fear, but that substitute does not really free you from fear. Funda¬ 
mentally you are still afraid; you have merely covered that basic 
fear with the idea of courage. The man who pursues courage, 
or any other virtue, is acting superficially, whereas if he tried to 
understand intelligently this pursuit of courage, he would be led 
to the discovery of the very cause of fear, which would set him 
free from fear as well as from its opposite. And that is not a nega¬ 
tive state: it is the only dynamic, positive way of living. 

What, for instance, is your immediate concern when you have 
physical pain? You want immediate relief, don’t you? You are 
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not thinking of the moment when you felt no pain, or of the 
moment when you will have no pain. You are concerned only 
with the immediate relief from that pain. You are seeking the 
opposite. You are so consumed with that pain that you want to 
be free from it. The same attitude exists when your whole being 
is consumed with fear. When such fear arises, do not run away 
from it. Deal with it completely, with all your being, do not try 
to develop courage. Then only will you understand its funda¬ 
mental cause, thereby freeing the mind and heart from fear. 

Modern civilization has helped to train your mind and heart not 
to feel intensely. Society, education, religion have encouraged 
you toward success, have given you hope in gain. And in this 
process of success and gain, in this process of achievement and 
spiritual growth, you have sedulously, carefully destroyed intelli¬ 
gence, depth of feeling. 

When you are really suffering, as when someone dies whom you 
really love, what is your reaction? You are so caught up in your 
emotions, in your sufferings, that for the moment you are paralyzed 
with pain. And then what happens? You long to have your 
friend back again. So you pursue all the ways and means of reach¬ 
ing that person. The study of the hereafter, the belief in rein¬ 
carnation, the use of mediums—all these you pursue in order to 
get into contact with the friend whom you have lost. So what 
has happened? The acuteness of mind and heart which you felt 
in your sorrow has become dull, has died. 

Please try to follow intelligently what I am saying. Even though 
you may believe in the hereafter, please do not close your mind and 
heart against what I have to say. 

You desire to have the friend whom you have lost. Now that 
very want destroys the acuteness, the fullness of perception. For, 
after all, what is suffering? Suffering is a shock to awaken you, 
to help you to understand life. When you experience death, you 
feel utter loneliness, the loss of support; you are like the man who 
has been deprived of his crutches. But if you immediately seek 
crutches again in the shape of comfort, companionship, security, 
you deprive the shock of its significance. Another shock comes, 
and again you go through the same process. Thus, though you 
have many experiences during your life, shocks of suffering that 
should awaken your intelligence, your understanding, you grad¬ 
ually dull those shocks by your desire and pursuit after comfort. 

Thus you use the idea of reincarnation, belief in the hereafter, 
as a kind of drug or dope. In your turning to this idea there is 


[47 ] 


no intelligence. You are merely seeking an escape from suffering, 
a relief from pain. When you talk about reincarnation you are 
not helping another to understand truly the cause of pain; you 
are not helping him to free himself from sorrow. You are only 
giving him a means of escape. If another accepts the comfort, the 
escape which you offer him, his feelings become shallow, empty, 
for he takes shelter in the idea of reincarnation. Because of this 
placid assurance that you have given him, he no longer feels deeply 
when someone dies, for he has dulled his feelings, he has deadened 
his thoughts. 

So in this search for contentment, comfort, your thoughts and 
feelings become shallow, barren, trivial, and life becomes an empty 
shell. But if you see the absurdity of substitution and perceive 
the illusion of contentment, with its achievement, then there is 
great depth to thought and feeling; then action itself reveals the 
significance of life. 


Question: There are many systems of meditation and self-disci¬ 
pline adapted to varying temperaments, and all of them are in¬ 
tended to cultivate and sharpen the mind or emotions, or both; for 
the usefulness and value of an instrument is great or small accord¬ 
ing to whether it is sharp or blunt. Now ; (1) Do you think that 
all these systems are alike futile and harmful without exception? 
(2) How would you deal with the temperamental differences of 
human beings? (3) What value has meditation of the heart to you? 

Krishnamurti: Let us differentiate between concentration and 
meditation. Now when you talk of meditation, most of you mean 
the mere learning of the trick of concentration. But concentra¬ 
tion does not lead to the joy of meditation. Consider what hap¬ 
pens in what you call meditation, which is merely the process of 
training the mind to concentrate on a particular object or idea. 
You exclude from your mind all other thoughts or images except 
the one which you have deliberately chosen; you try to focus your 
mind on that one idea, picture, or word. Now that is merely 
contraction of thought, limitation of thought. When other 
thoughts arise during this process of contraction, you dismiss them, 
you brush them aside. So your mind becomes more and more 
narrow, less and less elastic, less and less free. 
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Why do you want to concentrate? Because you see an entice¬ 
ment, a reward, awaiting you as the result of concentration. You 
want to become a disciple, you want to find the Master, you want 
to develop spiritually, you want to understand truth. So your 
concentration becomes utterly destructive of thought and emotion 
because you consider meditation, concentration, in terms of gain, 
in terms of escape from turmoil. Just think about it for a mo¬ 
ment, those of you who have practised meditation, concentration, 
for years. You have been forcing your mind to adjust itself to a 
particular pattern, to conform itself to a particular image or idea, 
to shape itself according to a particular idiosyncrasy or prejudice. 
Now, all beliefs, ideals, idiosyncrasies depend on personal like and 
dislike. Your self-discipline, your so-called meditation, is merely 
a process by which you try to obtain something in return. And 
this assurance of something in return, this looking for a reward, 
also accounts for the large membership of churches and religious 
societies: these institutions promise a reward, a recompense to their 
followers who faithfully adhere to their discipline. 

Where there is control, there is no meditation of the heart. When 
you are searching with an eye to gain, to recompense, your search 
has already ended. Take, for instance, the case of a scientist, 
a great scientist, not a pseudo-scientist. A true scientist is con¬ 
tinually experimenting without seeking results. In his search 
there are what we call results, but he is not bound by these results, 
for he is constantly experimenting. In that very movement of 
experiment he finds joy. That is true meditation. Meditation is 
not the seeking for a result, a by-product. Such a result is merely 
incidental, an outward expression of that great search which is 
ecstatic, eternal. 

Now instead of banishing each thought that arises, as you do 
when you practise so-called meditation, try to understand and 
live in the significance of each thought as it comes to you; do 
this not at a particular period, at a particular hour or moment of 
the day, but throughout the day, continuously. In that awareness 
you will understand the cause of each thought and its significance. 
That awareness will release the mind from opposites, from petti¬ 
ness, shallowness; in that awareness there is freedom, complete¬ 
ness of thought. It is in eternal movement, without limitation, 
and in that there is the true joy of meditation; in that there is 
living peace. But when you seek a result, your meditation be¬ 
comes shallow, empty, as is shown by your acts. 
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Many of you have meditated for years. What has it availed 
you? You have banished your thought from your action. In 
temples, in shrines, in chapels of meditation you have filled your 
minds with the supposed image of truth, God, but when you go 
out into the world, your actions exhibit nothing of those qualities 
which you are trying to attain. Your actions are quite the op¬ 
posite; they are cruel, exploiting, possessive, destructive. So in this 
search for reward, recompense, you have differentiated between 
thought and action, you have made a division between the two, and 
your so-called meditation is empty, without depth, without pro¬ 
fundity of feeling or greatness of thought. 

If you are constantly aware, fully aware as each thought and 
emotion arises, in that flame your action will be the harmonious 
outcome of thought and feeling. That is the joy, the peace of 
true meditation, not this process of self-discipline, twisting, train¬ 
ing the mind to conform to a particular attitude. Such discipline, 
such distortion, means only decay, boredom, routine, death. 


Question: During the Theosophical Convention last week sev¬ 
eral leaders and admirers of Dr. Besant spoke, paying her high 
tributes. What is your tribute to and your opinion of that great 
figure who was a mother and friend to you? What was her atti¬ 
tude toward you through the many years of her guardianship of 
you and your brother, and also subsequently? Are you not grate¬ 
ful to her for her guidance, training, and care? 


Krishnamurti: Mr. Warrington kindly asked me to speak about 
this matter, but I told him that I did not want to. Now don't 
condemn me by using such words as “guardianship", “gratitude", 
and so on. Sirs, what can I say? Dr. Besant was our mother, she 
looked after us, she cared for us. But one thing she did not do. 
She never said to me, “Do this," or “Don’t do that." She left 
me alone. Well, in these words I have paid her the greatest tribute. 
(Cheers) 

You know, followers destroy leaders, and you have destroyed 
yours. In your following of a leader, you exploit that leader; 
in your use of Dr. Besant's name so constantly you are merely 
exploiting her. You are exploiting her and other teachers. The 
greatest disservice you can ever do to a leader is to follow that 
leader. I know you wisely nod your heads in approval. Let me 
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but quote her name and sanctify her memory, and I can exploit 
you because you want to be exploited; you want to be used as 
instruments, for that is easier than thinking for yourselves. You 
are all cogs, parts of machines, being used by exploiters. Religions 
use you in the name of God, society uses you in the name of law, 
politicians and educators use and exploit you. So-called religious 
teachers and guides exploit you in the name of ceremonies, in the 
name of Masters. I am merely awakening you to these facts. You 
can do about them what you will: with that I am not concerned, 
because I don’t belong to any society, and I shall probably not 
come here again. 

Comment from the audience: But we want you to come. 

Krishnamurti: Please don't get sentimental about this. Prob¬ 
ably some of you will be glad that I shall not come again. 

Comment: No . 

Krishnamurti: Wait a moment, please. I don’t want you to 
ask me or not to ask me to return. That doesn't matter at all. 

Sirs, these two things are wholly different: what you are think¬ 
ing and doing, and what I am talking and doing. The two can¬ 
not combine. Your whole system is based on exploitation, on the 
following of authority, on the belief in religion and faith. Not 
only your system, but the systems of the entire world. I cannot 

help those of you who are content with this system. I want to 

help those who are eager to break away, to understand. Naturally 
you will eject me, for I am opposed to all that you hold dear, 
sacred and worth while. But your rejection will not matter to 

me. I am not attached to this or any place. I repeat, what you 

are doing and what I am doing are two totally different things 
that have nothing in common. 

But I was answering the question about Dr. Besant. Human 
mind is lazy, lethargic. It has been so dulled by authority, so 
shaped, controlled, conditioned, that it cannot stand by itself. But 
to stand by oneself is the only way to understand truth. Now 
are you really, fundamentally interested in understanding truth? 
No, most of you are not. You are only interested in supporting 
the system that you now hold, in finding substitutes, in seeking 
comfort and security; and in that search you are exploiting others 
and being exploited yourselves. In that there is no happiness, no 
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richness, no fullness. Because you follow this way of life you 
have to choose. When you base your life either on the authority 
of the past or the hope of the future, when you guide your actions 
by the past greatness or the past ideas of a leader, you are not 
living; you are merely imitating, acting as a cog in a machine. 
And woe to such a person! For him life holds no happiness, no 
richness, but only shallowness, emptiness. This seems so clear to 
me that I am surprised that the question arises again and again. 


Question: You have spoken in clear terms on the subject of the 
existence of Masters and the value of ceremonies . May I ask you 
a straightforward question? Are you disclosing to us your own 
genuine point of view without any mental reservation? Or is the 
ruthless manner of the presentation of your view merely a test of 
our devotion to the Masters and our loyalty to the Theosophical 
Society to which we belong? Please state your answer frankly, 
even though it may be hurtful to some of us. 

Krishnamurti: What do you think I am? I have not given you 
a momentary reaction, I have told you what I really think. If you 
wish to use that as a test to fortify yourselves, to entrench your¬ 
selves in your old beliefs, I cannot help it. I have told you what 
I think, frankly, straightly, without dissimulation. I am not try¬ 
ing to make you act in one way or another, I am not trying to 
entice you into any society or into a particular form of thought, 
I don't dangle a reward in front of you. I have told you frankly 
that Masters are unessential, that the idea of Masters is nothing 
more than a toy to the man who really seeks truth. I am not 
trying to attack your beliefs, I realize that I am a guest here; 
this is merely my frank opinion, as I have stated it over and over 
again. 

I hold that where there is unrighteousness there are ceremonies, 
whether it be in Mylapore or in Rome or here. But why discuss 
this matter any longer? You know my point of view, as I have 
stated it repeatedly. I have given you my reasons for my opinion 
regarding Masters and ceremonies. But because you want Masters, 
because you like to perform ceremonies, because such performance 
gives you a certain sense of authority, of security, of exclusiveness, 
you continue in your practices. You continue them with blind 
faith, blind acceptance, without reason, without real thought or 
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emotion behind your acts. But in that way you will never under¬ 
stand truth; you will never know the cessation of sorrow. You 
may find forgetfulness, oblivion, but you will never discover the 
root, the cause of sorrow and be free from it. 


Question: You rightly condemn a hypocritical attitude of mind 
and such feelings and actions as are born from it. But since you 
say that you do not judge us, but somehow seem to regard the 
attitude of some of us as hypocritical, can you say what it is that 
gives you such an impression? 

Krishnamurti: Very simple. You talk about brotherhood, and 
yet you are nationalists. I call that hypocrisy, because nationalism 
and brotherhood cannot exist together. Again, you talk about the 
unity of man, talk about it theoretically, and yet you have your 
particular religions, your particular prejudices, your class distinc¬ 
tions. I call that hypocrisy. Or again, you turn to self-glorifica¬ 
tion, subtle self-glorification, instead of what you call the gross 
self-glorification of the men of the world who seek distinctions, 
concessions, government honours. You also are men of the world, 
and your self-glorification is just the same, only a little more subtle. 
You, with your distinctions, your secret meetings, your exclusive¬ 
ness, are also trying to become nobles, to attain honours and de¬ 
grees, but in a different world. That I call hypocrisy. It is 
hypocrisy because you pretend to be open, you speak of the brother¬ 
hood and the unity of man, while at the same time your acts are 
quite the opposite of your words. 

Whether you do this consciously or unconsciously is of no im¬ 
portance. The fact is that you do it. If you do it consciously, 
with fully awakened interest, then, at least, you are doing it with¬ 
out hypocrisy. Then you know what you are doing. If you say, 
“I want to glorify myself, but since I cannot attain distinctions 
and honours in this world, I shall try to acquire them in another; 
I shall become a disciple, I shall be called this and that, I shall be 
honoured as a man of quality, a man of virtue," then, at least, 
you are perfectly honest. Then there is some hope that you will 
find out that this process leads nowhere. 

But now you are trying to do two incompatible things at one 
time. You are possessive, and at the same time you talk about 
freedom from possession. You talk about tolerance, and yet you 
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are becoming more and more exclusive in order “to help the world.” 
Words, words, without depth. That is what I call hypocrisy. 
At one moment you talk of love for a Master, of reverence for an 
ideal, for a belief, for a God, and yet in the next moment you act 
with appalling cruelty. Your acts are acts of exploitation, posses¬ 
siveness, nationalism, ill-treatment of women and children, cruelty 
to animals. To all this you are insensitive, yet you talk of affec¬ 
tion. Is that not hypocrisy? You say, “We don't notice these 
conditions. Yes, that is just why they exist. Then why talk 
of love? 

So to me, your societies, your meetings in which you talk of 
your beliefs, ideals, are gatherings of hypocrisy. Isn’t that so? I 
am not speaking harshly, on the contrary; you know what I feel 
about the state of the world. Yet you who can help, you who 
say that you want to help, you who are trying to help, are becom¬ 
ing more and more narrow, more and more bigoted, sectarian. 
You have ceased to cry, to weep, to smile. Emotion means nothing 
to you. You are concerned only with ceaseless gain, gain of knowl¬ 
edge which is suffocating, which is merely theoretical, which is 
blind emptiness. Knowledge has nothing to do with wisdom. 
Wisdom cannot be bought; it is natural, spontaneous, free. It is 
not merchandise that you can buy from your guru, teacher, at the 
price of discipline. Wisdom, I say, has nothing to do with knowl¬ 
edge. Yet you search for knowledge, and in that search for 
knowledge, for gain, you are losing love, all sense of feeling for 
beauty, all sensitivity to cruelty. You are becoming less and less 
impressionable. 

That brings us to another question which we shall perhaps dis¬ 
cuss later, the question of impressions and reactions. You are 
emphasizing ego-consciousness, limitation. When you say, “I am 
doing this because I like it, because it gives me satisfaction, 
pleasure,” I am entirely with you, for then you will understand. 
But if you say, “I am seeking truth; I am trying to help mankind,” 
and if at the same time you increase your self-consciousness, your 
glory, then I call your attitude and your life a hypocrisy because 
you are seeking power through exploiting others. 


Question: True criticism, according to you, excludes mere op¬ 
position, which amounts to the same thing as saying that it ex¬ 
cludes all carping, fault-finding, or destructive criticism. Is not then 
criticism in your sense the same as pure thought directed toward 
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that which is under consideration? If so, how can the capacity for 
true criticism or pure thinking be aroused or developed? 

Krishnamurti: To awaken such true criticism without opposi¬ 
tion you must first know that you are not truly critical, that you 
are not thinking clearly. That is the first consideration. To 
awaken clear thinking, I must first know that I am not thinking 
openly. In other words, I must become aware of what I am think¬ 
ing and feeling. Only then can I know that I am thinking truly 
or falsely. Isn't that so? When you say that you are critical, you 
are merely opposing through prejudice, through personal like and 
dislike, through emotional reactions. In that state you say that 
you are thinking clearly, that you are critical. But I say that to 
be intelligently critical you must be free from this personal bias, 
this personal opposition. And to be intelligently critical, you 
must first realize that your thinking is influenced, narrow, bigoted, 
personal, even though you have not been conscious of this bondage. 
So you have first to become aware of this. 

You see how the tension of this audience has gone down. Either 
you are tired, or you are not as much interested in this subject as 
you are in ceremonies and Masters. You don't see the importance 
of criticism because your capacities to doubt, to question, have been 
destroyed through education, through religion, through social con¬ 
ditions. You are afraid that doubt and criticism will wreck the 
structure of belief that you have so carefully built up. You know 
that the waves of doubt will undermine the foundation of the 
house which you have built on the sands of faith. You are afraid 
of doubt and questioning. That is why your interest, your ten¬ 
sion, has subsided. But tension is necessary for action; without 
such tension you will do nothing either in the physical world or 
in the world of thought and feeling, which is all one. 

So first of all you must become aware that you are thinking very 
personally, that your thought is dominated by like and dislike, by 
reactions of pleasure and pain. Now you say to yourself, “I like 
your appearance; therefore I shall follow what you teach." Or, 
of another, "I don't like his beliefs; therefore I won't listen to him. 
I shall not even try to find out if what he says has any intrinsic 
value, I shall simply oppose him." Or, again, "He is a teacher 
of authority, and therefore I must obey him." Through such 
thinking, by such attitudes, you are gradually but surely destroy¬ 
ing all sense of true intelligence, all creative thinking. You are 
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becoming machines whose only activity is routine, whose only end 
is boredom and decay. Yet you question why you suffer, and seek 
a discipline whereby you can escape from that suffering. 


Question: What are the rules and principles of your life? Since, 
presumably, they are based on your own conception of love, beauty , 
truth, and God, what is that conception? 

Krishnamurti: What are my rules and principles of life? None. 
Please follow what I say, critically and intelligently. Don't object, 
“Must we not have rules? Otherwise our lives would be chaos." 
Don't think in terms of opposites. Think intrinsically with regard 
to what I am saying. Why do you want rules and principles? 
Why do you want them, you who have so many principles by 
which you are shaping, controlling, directing your lives? Why 
do you want rules? “Because," you reply, “we cannot live with¬ 
out them. Without rules and principles we would do exactly the 
things that we want to do; we might overeat or overindulge in 
sex, possess more than we should. We must have principles and 
rules by which to guide our lives." In other words, to restrain 
yourselves without understanding, you must have these principles 
and rules. This is the whole artificial structure of your lives— 
restraint, control, suppression—for behind this structure is the idea 
of gain, security, comfort, which causes fear. 

But the man who is not pursuing acquisitiveness, the man who 
is not caught up in the promise of reward or the threat of punish¬ 
ment, does not require rules; the man who tries to live and under¬ 
stand each experience completely does not need principles and rules, 
for it is only conditioning beliefs which demand conformity. When 
thought is unbound, unconditioned, it will then know itself as 
eternal. You try to control thought, to shape and direct it, be¬ 
cause you have established a goal, a conclusion towards which you 
wish to go, and that end is always what you desire it to be, though 
you may call it God, perfection, reality. 

You ask me concerning my conception of God, truth, beauty, 
love. But I say, if someone describes truth, if someone tells you 
the nature of truth, beware of that person. For truth cannot be 
described; truth cannot be measured by words. You nod your 
heads in agreement, but tomorrow you will again be trying to 
measure truth, to find a description of it. Your attitude towards 
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life is based on the principle of creating a mould, and then fitting 
yourselves into that mould. Christianity offers you one mould, 
Hinduism offers another, Mahometanism, Buddhism, Theosophy 
offer still others. But why do you want a mould? Why do you 
cherish preconceived ideas? All that you can know is pain, suffer¬ 
ing and passing joys. But you want to escape from them; you 
don't try to understand the cause of pain, the depth of suffering. 
Rather, you turn to its opposite for your consolation. In your 
sorrow, you say that God is love, that God is just, merciful. 
Mentally and emotionally you turn to this ideal of love, justice, 
and shape yourselves after that pattern. But you can understand 
love only when you are no longer possessive; from possessiveness 
arises all sorrow. Yet your system of thought and emotion is 
based on possessiveness; so how can you know of love? 

So your first concern is to free the mind and heart from posscs- 
siveness, and you can do that only when that possessiveness be¬ 
comes a poison to you, when you feel the suffering, the agony 
which that poison causes. Now you are trying to escape from 
that suffering. You want me to tell you what my ideal of love is, 
my ideal of beauty, so that you can make of it another pattern, 
another standard, or compare my ideal with yours, hoping thereby 
to understand. Understanding does not come through comparison. 
I have no ideal, no pattern. Beauty is not divorced from action. 
True action is the very harmony of your whole being. What does 
that mean to you? It means nothing but empty words, because 
your actions are disharmonious, because you think one thing and 
act another. 

You can find enduring freedom, truth, beauty, love, which are 
one and the same, only when you no longer seek them. Please try 
to understand what I am saying. My meaning is subtle only in 
the sense that it can be carried out infinitely. I say that your very 
search is destroying your love, destroying your sense of beauty, 
of truth, because your search is but an escape, a flight from con¬ 
flict. And beauty, love, truth, that Godhead of understanding, is 
not found by running away from conflict; it lies in the very con¬ 
flict itself. 
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Fifth Talk Adyar 

January 2, 1934 


This morning I want to explain something that requires very 
delicate thinking; and I hope you will listen, or rather, try to 
understand what I am going to say, not with opposition but with 
intelligent criticism. I am going to talk on a subject which, if 
understood, if thoroughly gone into, will give you an entirely new 
outlook on life. Also I would beg you not to think in terms of 
opposites. When I say that certainty is a barrier, don't think that 
you must therefore be uncertain; when I speak of the futility of 
assurance, please do not think that you must seek insecurity. 

When you really consider, you will perceive that mind is 
constantly seeking certainties, assurances; it is seeking the certainty 
of a goal, of a conclusion, of a purpose in life. You inquire, “Is 
there a divine plan, is there predetermination, is there not free 
will? Cannot we, realizing that plan, trying to understand it, 
guide ourselves by that plan?" In other words, you want assur¬ 
ance, certainty, so that mind and heart can shape themselves after 
it, can conform to it. And when you inquire for the path to truth, 
you are really seeking assurance, certainty, security. 

When you speak of a path to truth, it implies that truth, this 
living reality, is not in the present, but somewhere in the distance, 
somewhere in the future. Now to me, truth is fulfillment, and to 
fulfillment there can be no path. So it seems, to me at least, that 
the first illusion in which you are caught is this desire for assurance, 
this desire for certainty, this inquiry after a path, a way, a mode 
of living whereby you can attain the desired goal, which is truth. 
Your conviction that truth exists only in the distant future implies 
imitation. When you inquire what truth is, you are really asking 
to be told the path which leads to truth. Then you want to 
know which system to follow, which mode, which discipline, to 
help you on the way to truth. 

But to me there is no path to truth; truth is not to be under¬ 
stood through any system, through any path. A path implies a 
goal, a static end, and therefore a conditioning of the mind and the 
heart by that end, which necessarily demands discipline, control, 
acquisitiveness. This discipline, this control, becomes a burden; 
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it robs you of freedom and conditions your action in daily life. 
Inquiry after truth implies a goal, a static end, which you are seek¬ 
ing. And that you are seeking a goal shows that your mind is 
searching for assurance, certainty. To attain this certainty, mind 
desires a path, a system, a method which it can follow, and this 
assurance you think to find by conditioning mind and heart 
through self-discipline, self-control, suppression. 

But truth is a reality that cannot be understood by following 
any path. Truth is not a conditioning, a shaping of the mind and 
heart, but a constant fulfillment, a fulfillment in action. That you 
inquire after truth implies that you believe in a path to truth, 
and this is the first illusion in which you are caught. In that there 
is imitativeness, distortion. Now please don't say, “Without an 
end, a purpose, life becomes chaotic." I want to explain to you 
the falseness of this conception. I say that everyone must find out 
for himself what truth is, but this does not mean that each one 
must lay down a path for himself, that each one must travel an 
individual path. It does not mean that at all, but it does mean 
that each one must understand truth for himself. I hope that you 
see the distinction between the two. When you have to under¬ 
stand, to discover, to experiment with life, a path becomes a 
hindrance. But if you must hew out a path for yourself, then 
there is an individual point of view, a narrow, limited point of 
view. Truth is the movement of eternal becoming, so it is not 
an end, it is not static. Hence the search for a path is born of 
ignorance, of illusion. But when mind is pliable, freed from be¬ 
liefs and memories, freed from the conditioning of society, then 
in that action, in that pliability, there is the infinite movement of 
life. 

A true scientist, as I said the other day, is one who is continually 
experimenting, without a result in view. He does not seek results, 
which are merely the by-products of his search. So when you are 
seeking, experimenting, your action becomes merely a by-product 
of this movement. A scientist who seeks a result is not a true 
scientist. He is not truly seeking. But if he is searching without 
the idea of gain, then, though he may have results in his search, 
these results are of secondary importance to him. Now you are 
concerned with results, and therefore your search is not living, 
dynamic. You are seeking an end, a result, and therefore your 
action becomes increasingly limited. Only when you search with¬ 
out desire for success, achievement, does your life become con¬ 
tinuously free, rich. This does not mean that in your search there 
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will be no action, no result; it means that action, results, will not 
be your first consideration. 

As a river waters the trees that grow on its banks, so this move¬ 
ment of search nourishes our actions. Co-operative action, action 
bound together, is society. You want to create a perfect society. 
But there can be no such perfect society, because perfection is not 
an end, a culmination. Perfection is fulfillment, constantly in 
movement. Society cannot live up to an ideal; nor can man, for 
society is man. If society tries to fashion itself according to an 
ideal, if man tries to live according to an ideal, neither is truly ful¬ 
filling; both are in decay. But if man is in this movement of fulfill¬ 
ment, then his action will be harmonious, complete; his action 
will not be mere imitation of an ideal. 

So to me, civilization is not an achievement but a constant move¬ 
ment. Civilizations reach a certain height, exist for a time, and 
then decline, because in them there is no fulfillment for man, but 
only the constant imitation of a pattern. There is completeness, 
fulfillment, only when mind and heart are in this constant move¬ 
ment of fulfillment, of search. Now don't say, '‘Will there never 
be an end to search?" You are no longer searching for a con¬ 
clusion, a certainty; therefore living is not a series of culminations, 
but a continual movement, fulfillment. If society is merely ap¬ 
proximating to an ideal, society will soon decay. If civilization is 
merely an achievement of individuals collected as a group, it is 
already in the process of decay. But if society, if civilization, is 
the outcome of this constant movement in fulfillment, then it will 
endure, it will be the completeness of man. 

To me, perfection is not the achievement of a goal, of an ideal, 
of an absolute, through this idea of progress. Perfection is the 
fulfillment of thought, of emotion, and therefore of action—ful¬ 
fillment which can exist at any time. Therefore perfection is free 
of time; it is not the result of time. 

Well, sirs, there are many questions, and I shall try to answer 
them as concisely as possible. 


Question: If a war breaks out tomorrow and the conscription 
law comes into force at once to compel you to take up arms, will 
you join the army and shout , “To arms, to arms!“ as the Theo- 
sophical leaders did in 1914, or will you defy war? 
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Krishnamurti: Don’t let us concern ourselves with what the 
Theosophical leaders did in 1914. Where there is nationalism 
there must be war. Where there are several sovereign governments 
there must be war. It is inevitable. Personally I would not 
affiliate myself with war activities of any kind because I am not a 
nationalist, class-minded or possessive. I would not join the army 
nor give help in any way. I would not join any organization 
that exists merely for the purpose of healing the wounded and 
sending them back to the field to get wounded again. But I would 
come to an understanding about these matters before war threat¬ 
ened. 

Now, for the moment at least, there is no actual war. When 
war comes, inflaming propaganda is made, lies are told against the 
supposed enemy; patriotism and hatred are stirred up, people lose 
their heads in their supposed devotion to their country. “God is 
on our side/’ they shout, “and evil with the enemy.” And through¬ 
out the centuries they have shouted these same words. Both sides 
fight in the name of God; on both sides priests bless—marvellous 
idea—the armaments. Now they will even bless the bombing- 
planes, so eaten up are they with that disease which creates war: 
nationalism, their own class or individual security. So while we 
are at peace—though “peace” is an odd word to describe the mere 
cessation of armed hostilities—while we are, at all events, not ac¬ 
tually killing each other on the field of battle, we can understand 
what are the causes of war, and disentangle ourselves from those 
causes. And if you are clear in your understanding, in your free¬ 
dom, with all that that freedom implies—that you may be shot 
for refusing to comply with war mania—then you will act truly 
when the moment comes, whatever your action may be. 

So the question is not what you will do when war comes, but 
what you are doing now to prevent war. You who are always 
shouting at me for my negative attitude, what are you doing now 
to wipe out the very cause of war itself? I am talking about the 
real cause of all wars, not only of the immediate war that inevitably 
threatens while each nation is piling up armaments. As long as 
the spirit of nationalism exists, the spirit of class distinction, of 
particularity and possessiveness, there must be war. You cannot 
prevent it. If you are really facing the problem of war, as you 
should be now, you will have to take a definite action, a definite, 
positive action; and by your action you will help to awaken intelli¬ 
gence, which is the only preventive of war. But to do that, you 
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must free yourself of this disease of "my God, my country, my 
family, my house/' 


Question: 'What is the cause of fear , particularly of the fear of 
death? Is it possible ever to be completely rid of that fear? Why 
does fear universally exist, even though common sense speaks 
against it, considering that death is inevitable and is a perfectly 
natural occurrence? 

Krishnamurti: To him who is constantly fulfilling there is no 
fear of death. If we are really complete each moment, each day, 
then we know no fear of tomorrow. But our minds create incom¬ 
pleteness of action, and so the fear of tomorrow. We have been 
trained by religion, by society, to incompleteness, to postponement, 
and this serves us as an escape from fear, because we have tomorrow 
to complete that which we cannot fulfill today. 

But just a moment, please. I wish you would look at this prob¬ 
lem neither from the background of your traditions, modern or 
ancient, nor through your commitment to reincarnation, but very 
simply. Then you will understand truth, which will free you 
wholly from fear. To me the idea of reincarnation is mere post¬ 
ponement. Even though you may believe profoundly in reincarna¬ 
tion, you still have fear and sorrow when someone dies, or fear of 
your own death. You may say, "I shall live on the other side; 
I shall be much happier, and shall do better work there than I can 
do here." But your words are merely words. They cannot quiet 
the gnawing fear that is always in your heart. So let us tackle 
this problem of fear rather than the question of reincarnation. 
When you have understood what fear is, you will see the unim¬ 
portance of reincarnation; then we shall not even need to discuss 
it. Don't ask me what happens after death to the man who is 
crippled, to the man who is blind in this life. If you understand 
the central point, you will then consider such questions intelli¬ 
gently. 

You are afraid of death because your days are incomplete, be¬ 
cause there is never fulfillment in your actions. Isn't that so? 
When your mind is caught up in a belief, belief in the past or in 
the future, you cannot understand experience fully. When your 
mind is prejudiced, there can be no complete understanding of 
experience in action. Hence you say that you must have tomorrow 
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in which to complete that action, and you are afraid that tomorrow 
will not come. But if you can complete your action in the 
present, then infinity is before you. What prevents you 
from living completely? Please don't ask me how to complete 
action, which is the negative way of looking at life. If I tell 
you how, then you will merely make your action imitative, 
and in that there is no completeness. What you will have to do 
is to discover what prevents you from living completely, infinitely; 
and that, you will find, is this illusion of an end, of a certainty, in 
which your mind is caught, this illusion of attaining a goal. If 
you are constantly looking to the future in which to achieve, to 
gain, to succeed, to conquer, your action in the present must be 
limited, must be incomplete. When you are acting according to 
your beliefs or principles, naturally your action must be limited, 
incomplete. When your action is based on faith, that action is 
not fulfillment; it is merely the result of faith. 

So there are many hindrances in our minds; there is the instinct 
of possessiveness, cultivated by society, and the instinct of non- 
possessiveness, also cultivated by society. When there is con¬ 
formity and imitation, when mind is bound by authority, there can 
be no fulfillment, and from this there arises fear of death, and the 
many other fears that lie hidden in the subconscious. Have I made 
my answer clear? We shall deal with this problem again, in a 
different way. 


Question: How does memory arise, and what are the different 
kinds of memory? You have said, “In the present is contained the 
whole of eternity” Please go more fully into this statement. Does 
it mean that the past and the future have no subjective reality to 
the man who lives wholly in the present? Can past errors, or, as 
one might call them, gaps in understanding, be adjusted or reme¬ 
died in the ever continuous present in which the idea of a future 
can have no place? 

Krishnamurti: If you have followed the previous answer you 
will understand the cause of memory; you will see how memory 
arises. If you don’t understand an incident, if you don’t live com¬ 
pletely in an experience, then the memory of that incident, experi¬ 
ence, lingers in your mind. When you have an experience that 
you cannot fully fathom, the significance of which you cannot see, 


[ 64 ] 


then your mind returns to that experience. Thus memory is cre¬ 
ated. It is born, in other words, from incompleteness in action. 
And since you have many layers of memories arising from incom¬ 
plete actions, there comes into being that self-consciousness which 
you call the ego, and which is nothing but a series of memories, 
an illusion without reality, without substance either here or in the 
highest plane. 

There are various kinds of memory. For instance, there is the 
memory of the past, as when you recollect a beautiful scene. But 
are you interested in this? I see so many people looking all around. 
If you are not really interested in following this, we shall discuss 
nationalism and golf or tennis. (Laughter) 

Now there is the memory which is associated with the pleasure 
of yesterday. That is, you have enjoyed a beautiful scene; you 
have admired the sunset or the moonlight on the waters. Then 
later, say when you are in your office, your mind returns to that 
scene. Why? Because when you are in an unpleasant and ugly 
environment, when your mind and heart are caught up in what 
is not pleasant, your mind tends automatically to return to the 
pleasant experience of yesterday. This is one type of memory. 
Instead of changing conditions around you, instead of altering 
the environment about you, you retrace the steps of a pleasant 
experience and dwell on that memory, supporting and tolerating 
the unpleasant because you feel that you cannot alter it. There¬ 
fore the past lingers in the present. Have I made that clear? 

Then there is the memory, pleasant or unpleasant, which precipi¬ 
tates itself into the mind even though you do not want it. Unin¬ 
vited past incidents come into your mind because you are not vitally 
interested in the present, because you are not fully alive to the 
present. 

Another kind of memory is that concerned with beliefs, princi¬ 
ples, ideals. All ideals and principles are really dead, things of the 
past. The memory of ideals persists when you cannot meet or 
understand the full movement of life. You want a measure to 
gauge that movement, a standard by which to judge experience; 
and acting in the measure of that standard you call living up to an 
ideal. Because you cannot understand the beauty of life, because 
you cannot live in its fullness, its glory, you want an ideal, a 
principle, an imitative pattern, to give significance to your living. 

Again, there is the memory of self-discipline, which is will. 
Will is nothing else but memory. After all, you begin to discipline 
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yourself through the pattern of memory. “I did this yesterday/' 
you say, "and I have made up my mind not to do it today." So 
action, thought, emotion, in the vast majority of cases, is entirely 
the result of the past; it is based on memory. Therefore such action 
is never fulfillment. It always leaves a scar of memory, and the 
accumulation of many such scars becomes self-consciousness, the 
"I", which is always preventing you from understanding com¬ 
pletely. It is a vicious circle, this consciousness of the "I". 

So we have innumerable memories, memories of discipline and 
will, of ideals and beliefs, of pleasant attractions and unpleasant 
disturbances. Please follow what I am saying. Don’t be dis¬ 
turbed by others. If this does not interest you, if your mind is 
constantly wandering, you may as well leave. I can go on, but 
what I say will mean nothing to you if you are not listening. 

We are constantly acting through this veil of memories, and 
therefore our action is always incomplete. Hence we take comfort 
in the idea of progress; we think of a series of lives tending 
towards perfection. Thus we have never a day, never a moment, 
of rich, full completeness, because these memories are always im¬ 
peding, curtailing, limiting, trammelling our action. 

To return to the question: "Does it mean that the past and the 
future have no subjective reality to the man who lives wholly in 
the present?" Don’t ask me that question. If you are interested, 
if you want to eradicate fear, if you really want to live richly, 
worship the day in which the mind is free of the past and of the 
future, then you will know how to live completely. 

"Can past errors, or, as one might call them, gaps in understand¬ 
ing, be adjusted or remedied in the ever continuous present in 
which the idea of a future can have no place?" Do you under¬ 
stand the question? As I have not previously read this question, 
I must think as I go along. You can remedy past gaps in under¬ 
standing only in the present, at least, that is my view. Introspec¬ 
tion, the process of analysis of the past, does not yield understand¬ 
ing, because you cannot have understanding from a dead thing. 
You can have understanding only in the ever active, living present. 
This question opens up a wide field, but I don’t want to go into 
that now. It is only in the moment of the present, in the moment 
of crisis, in the moment of tremendous, acute questioning born of 
full action, that past gaps in understanding can be remedied, 
destroyed; this cannot be done by looking into the past, examining, 
your past actions. 
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Let me take an example which will, I hope, make the matter 
clear to you. Suppose that you are class-minded and are un¬ 
conscious of this. But the training in that class consciousness, the 
memory of it, still remains with you, is still a part of you. Now 
to free the mind from that memory or training, don't turn back 
to the past and say, "I am going to examine my action to see if 
that action is bound by class consciousness." Don't do this, but 
rather, in your feelings, actions, be fully aware, and then this class¬ 
conscious memory will precipitate itself in your mind; in that 
moment of awakened intelligence, mind begins to free itself of this 
bondage. 

Again, if you are cruel—and most people are unconscious of 
their cruelty—don't examine your actions to find out whether you 
are cruel or not. In that way you will never find out, you will 
never understand; for then the mind is constantly looking to 
cruelty and not to action, and is therefore destroying action. But 
if you are fully aware in your action, if your mind and heart are 
wholly alive in action, in the moment of action you will see that 
you are cruel. Thus you will find out the actual cause, the very 
root of cruelty, not the mere incidents of cruelty. But you can 
do this only in the fullness of action, when you are fully aware 
in action. Gaps in understanding cannot be bridged over through 
introspection, through examination, or through analysis of a past 
incident. This can be done only in the moment of action itself, 
which must ever be timeless. 

I don't know how many of you have understood this. The 
problem is really very simple, and I shall try to explain it more 
simply. I am not using philosophical or technical terms, because 
I don't know any. I am speaking in everyday language. 

Mind is accustomed to analyze the past, to dissect action in order 
to understand action. But I say you cannot understand in this 
way, for such analysis always limits action. Concrete examples 
of such limitation of action can be seen here in India and else¬ 
where, cases where action has almost ceased. Don’t try to analyze 
your action. Rather, if you want to find out whether you are 
class-conscious, whether you are self-righteous, whether you are 
nationalistic, bigoted, authority-bound, imitative—if you are really 
interested in discovering these hindrances, then become fully aware, 
become conscious of what you are doing. Don’t be merely ob¬ 
servant, don't merely look at your action objectively, from the 
outside, but become fully aware, both mentally and emotionally, 
aware with your whole being in the moment of action. Then you 


will see that the many impeding memories will precipitate them¬ 
selves in your mind and prevent you from acting fully, completely. 
In that awareness, in that flame, the mind will be able without ef¬ 
fort to free itself from these past hindrances. Don’t ask me, 
’’How?” Simply try. Your minds are always asking for a 
method, asking how to do this or that. But there is no “how”. 
Experiment, and you will discover. 


Question: Since temple entry for Harijans helps to break doom 
one of the many forms of division between man and man which 
exist in India, do you support this movement which is being 
zealously advocated in this country just now? 

Krishnamurti: Now please understand that I am not attacking 
any personality. Don't ask, “Are you attacking Gandhiji?” and 
so on. I do not think that the problem of class distinction in 
India or elsewhere is going to be solved by allowing Harijans to 
enter temples. Class distinction ceases only when there are no 
more temples, no more churches, when there are no more mosques 
and no more synagogues; for truth, God, is not in a stone, in a 
carved image; it is not contained within four walls. That reality 
is not in any of these temples, nor does it lie in any of the cere¬ 
monies performed in them. So why bother about who enters and 
who does, not enter these temples? 

Most of you smile and agree, but you don’t feel these things. 
You don’t feel that reality is everywhere, in yourselves, in all 
things. To you, reality is personified, limited, confined in a temple. 
To you, reality is a symbol, whether it be Christian or Buddhist, 
whether it is associated with an image or with no image. But 
reality is not a symbol. Reality has no symbol. It is. You can¬ 
not carve it into an image, limit it by a stone or by a ceremony 
or by a belief. When these things no longer exist, the quarrels 
between man and man will cease, as when nationalism—which has 
been cultivated through centuries for purposes of exploitation— 
no longer exists, there will be no more wars. Temples, with all 
their superstitions, with their exploiters the priests, have been 
created by you. Priests cannot exist by themselves. Priestcraft 
may exist as a means of livelihood, but that will soon disappear 
when economic conditions change, and the priests will alter their 
calling. The cause, the root of all these things, of temples, na¬ 
tionalism, exploitation, possessiveness, lies in your desire for se- 
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curity, comfort. Out of your own acquisitiveness, you create 
innumerable exploiters, whether they are capitalists, priests, teach¬ 
ers, or gurus, and you become the exploited. As long as this 
acquisitiveness, this self-security exists, there will be wars, there 
will be caste distinctions. 

You cannot get rid of poison by merely discussing, by talking, 
by organizing. When you as individuals awaken to the absurdity, 
the falseness, the hideousness of all these things, when you really 
feel within you the gross cruelty of all this, only then will you 
create organizations of which you will not become slaves. But 
if you don't awaken, organizations will come into being that will 
make of you their slaves. That is what is happening now through¬ 
out the world. For God's sake, awaken to these things, at least 
those of you who think! Don't invent new ceremonies, create 
new temples, new secret orders. They are merely other forms of 
exclusiveness. There cannot be understanding, wisdom, as long 
as this spirit of exclusiveness exists, as long as you are looking for 
gain, for security. Wisdom is not in proportion to progress. 
Wisdom is spontaneous, natural; it cannot result from progress; 
it exists in fulfillment. 

So even though all of you, Brahmins and non-Brahmins, are 
allowed to enter temples, that "will not dissolve class distinctions. 
For you will go at a later hour than the Harijans; you will wash 
yourselves more carefully or less carefully. That poison of exclu¬ 
siveness, that canker in your hearts, has not been rooted out, and 
nobody is going to root it out for you. Communism and revolution 
may come and sweep away all the temples in this country, but that 
poison will continue to exist, only in a different form. Isn't that 
so? Don’t nod your heads in agreement, because the next moment 
you will be doing the very thing against which I am talking. I am 
not judging you. 

There is only one way to tackle all these problems, and that is 
fundamentally, not superficially, symptomatically. If you ap¬ 
proach them fundamentally, there must be tremendous revolution; 
father will stand against son, brother against brother. It will be 
a time of the sword, of warfare, not of peace, because there is so 
much corruption and decay. But you all want peace, you want 
tranquillity at any price, with all this cankerous poison in your 
hearts and minds. I tell you that when a man seeks truth he is 
against all these cruelties, barriers, exploitations; he does not offer 
you comfort; he does not bring you peace. On the contrary, he 
turns to the sword because he sees the many false institutions. 
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the corrupt conditions that exist. That is why I say that if you 
are seeking truth you must stand alone—it may be against society, 
against civilization. But unfortunately very few people are truly 
seeking. I am not judging you. I am saying that your own 
actions should reveal to you that you are building up rather than 
destroying those walls of class distinction; that you are safeguard¬ 
ing rather than demolishing them, cherishing rather than tearing 
them down, because you are continually seeking self-glorification, 
security, comfort, in one form or another. 


Question: Can one not attain liberation and truth, this chang¬ 
ing, eternal movement of life, even though one belongs to a hundred 
societies? Can one not have inward freedom, leaving the links out¬ 
wardly unbroken? 

Krishnamurti: Realization of truth has nothing to do with any 
society. Therefore you may belong or you may not. But if you 
are using societies, social or religious bodies, as a means to under¬ 
stand truth, you will have ashes in your mouth. 

“Can one not have inward freedom, leaving the links out¬ 
wardly unbroken?” Yes, but along that way lie deceit, self- 
deception, cunning and hypocrisy, unless one is supremely intelli¬ 
gent and constantly aware. You can say, “I perform all these 
ceremonies, I belong to various societies, because I don't want to 
break my connection with them. I follow gurus, which I know 
is absurd, but I want to have peace with my family, live har¬ 
moniously with my neighbour and not bring discord to an already 
confused world." But we have lived in such deceptions so long, 
our minds have become so cunning, so subtly hypocritical, that 
now we cannot discover or understand truth unless we break these 
ties. We have so dulled our minds and hearts that, unless we break 
the bonds that bind us and thereby create a conflict, we cannot find 
out if we are truly free or not. But a man of true understanding— 
and there are very few—will find out for himself. Then there 
will be no links that he desires either to retain or to break. Society 
will despise him. his friends will leave him, his relations will have 
nothing to do with him; all the negative elements will break them¬ 
selves away from him, he will not have to break away from them. 
But that course means wise perception; it means fulfillment in 
action, not postponement. And man will postpone as long as 
mind and heart are caught up in fear. 
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Sixth Talk dt Adyar 

January 3, 1934 


As this is my last talk here, I shall first answer the questions 
that have been asked me, and then conclude with a brief talk. But 
before I proceed to answer the questions, I should like again to 
thank Mr. Warrington, the President pro tem., for inviting me 
to speak at Adyar and for his great friendliness. 

As I said at the beginning of my talks, I am really not interested 
in attacking your society. In saying this I am not going back on 
what I have said. I think that all spiritual organizations are a 
hindrance to man, for one cannot find truth through any organiza¬ 
tion. 


Question: Which is the wiser course to take—to protect and 
shelter the ignorant by advice and guidance , or to let them find 
out through their own experience and suffering, even though it 
may take them a whole lifetime to extricate themselves from the 
effects of such experience and suffering? 

Krishnamurti: I would say neither; I would say help them to 
be intelligent, which is quite a different thing. When you want 
to guide and protect the ignorant, you are really giving them a 
shelter which you have created for yourself. And to take the 
opposite point of view, that is, to let them drift through experi¬ 
ences, is equally foolish. But we can help another by true educa¬ 
tion—not this modern disease we call education, this passing 
through examinations and universities. I don’t call that education 
at all. It is merely stultifying the mind. But that is a different 
question. 

If we can help another to become intelligent, that is all we need 
do. But that is the most difficult thing in the world, for intelli¬ 
gence does not offer shelter from the struggles and turmoils of life, 
nor does it give comfort; it only creates understanding. Intelli¬ 
gence is free, untrammelled, without fear or superficiality. We can 
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help another to free himself from acquisitiveness, from the many 
illusions and hindrances which bind him, only when we begin to 
free ourselves. But we have this extraordinary attitude of want¬ 
ing to improve the masses while we ourselves are still ignorant, 
still caught up in superstition, in acquisitiveness. When we begin 
to free ourselves, then we shall help another naturally and truly. 


Question: While I agree with you as to the necessity for the indi¬ 
vidual to discover superstitions, and even religions as such, do you 
not think that an organized movement in that direction is useful 
and necessary, particularly as in its absence the powerful vested 
interests, namely, the high priests in all the principal places of pil¬ 
grimage, will continue to exploit those who are still caught up in 
superstitions and religious dogmas and beliefs? Since you are not 
an individualist, why don't you stay with us and spread your 
message instead of going to other lands and returning to us when 
your words will probably have been forgotten? 

Krishnamurti: So you conclude organizations are necessary. 
I shall explain what I mean by organizations. There must be 
organizations for the welfare of man, the physical welfare of man, 
but not for the purpose of leading him to truth. For truth is not 
to be found through any organization, by any path, by any 
method. Merely helping man, through an organization, to destroy 
his superstitions, his beliefs, his dogmas, will not give him under¬ 
standing. He will but create new beliefs in place of the old which 
you have destroyed. That is what is happening throughout the 
world. You destroy one set of beliefs, and man creates another; 
you take away a particular temple, and he creates another. 

But if individuals, out of their understanding, create intelli¬ 
gence about them, create understanding about them, then organiza¬ 
tions will come into being naturally. Now we start first with 
organizations and then say, “How can we live and adjust ourselves 
to all the demands of these organizations?” In other words, we 
put organization first and individuals afterwards. I have seen 
this in every society: individuals go to the wall while organiza¬ 
tion, that mysterious thing in which you are all working, becomes 
a force, a crushing power for exploitation. That is why I feel that 
freedom from superstition, from beliefs and dogmas, can begin 
only with the individual. If the individual truly understands, then 


[ 72 ] 


through his understanding, through the action of that understand¬ 
ing, he will naturally create organizations which will not be instru¬ 
ments of exploitation. But if we put organization first, as most 
people do, we are not destroying superstition but only creating 
substitutions. 

Take, for example, the possessive instinct. Law sanctifies you, 
blesses you, in the possession of your wife, your children, and your 
properties; it honours you. Then if communism comes, it honours 
the person who possesses nothing. Now to me, both systems are 
the same; they are the same in contrary terms, in opposition. When 
you are forced to a certain action, shaped, moulded by circumstance, 
by society, by an organization, in that action there is no under¬ 
standing. You are merely exchanging masters. Organizations 
will result naturally if there are people who truly feel and are 
intelligent about these things. But if you are concerned merely 
with organization, you destroy that vital feeling, that intelligent, 
creative thinking, because you have to consider the organization, 
the revenue of the organization, and the beliefs on which the or¬ 
ganization is founded. You have to consider all the commitments, 
and therefore neither you nor the organization will ever be fluidic, 
alive, pliable. Your organization is much more important to you 
than freedom. If you really think about this, you will see. 

A few individuals create organizations out of their enthusiasm, 
their enlivened interest, and the rest of the people fit into these 
organizations and become slaves to them. But if there were cre¬ 
ative intelligence—which hardly exists in this country, because you 
are all followers, saying, '‘Tell me what to do, what discipline, 
what method to follow,” like so many sheep—if you were truly 
free, if you had creative intelligence, then out of that would come 
action; you would tackle the problem fundamentally, that is, 
through education, through schools, through literature, through 
art; not through this perpetual talk about organizations. To have 
schools, to have the right kind of education, you must have or¬ 
ganization; but all that will come naturally if individuals, if a few 
people are truly awake, are truly intelligent. 

‘‘Since you are not an individualist, why don’t you stay with 
us and spread your message instead of going away to other lands 
and returning to us when your words will probably have been 
forgotten?” I have promised this time to go to other countries. 
South America, Australia, the United States. But when I come 
back I intend to stay a long time in India. (Applause) Don't 
bother to applaud. Then I want to do things quite differently. 
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Question: Which comes first , the individual or organization? 

Krishnamurti: That is very simple. Are you concerned with 
patchwork, which implies the modification of nationalism, of class 
distinction, of possessiveness, of inheritance, fighting over who 
should enter temples, doing a little bit of alteration here and there: 
or do you desire a complete, radical change? That change means 
freedom from self-consciousness, from the limited "I” which creates 
nationalism, fear, distinctions, possessiveness. If you perceive 
fundamentally the falseness of these things, then there comes true 
action. So you have to understand and act. As you are, you are 
merely glorifying self-consciousness, and I feel that basically all 
religious societies are doing that, though in theory, in books, their 
teachings may be different.. You know, I have often been told that 
the Upanishads agree with what I say. People tell me, “You are 
saying exactly what Buddha said, what Christ said,” or, “Funda¬ 
mentally you are teaching what Theosophists stand for.” But that 
is all theory. You must really think about this, you must be really 
honest, frank. When I say “honest”, “frank”, I do not mean 
sincere, for a fool can be sincere. (Replying to an interruption) 
Please just follow this. A lunatic who holds steadfastly to one 
idea, one belief, is sincere. Most people are sincere, only they have 
innumerable beliefs. Instead of one, they have many, and they are 
trying to be sincere in holding to them. 

If you are really frank, honest, you will see that your whole 
thought and action is based on this patchwork, this limited 
consciousness, this self-glorification, this desire to become some¬ 
body either spiritually or in the physical world. If you act and 
work with that attitude, then what you do must inevitably lead 
to patchwork; but if you act truly, then for you this whole struc¬ 
ture has collapsed. For yourself you want glorification, you want 
safety, you want security, you want comfort; so you have to decide 
to do one thing or the other; you cannot do both. If frankly, 
honestly, you pursue security and comfort, then you will find out 
their emptiness. If you are really honest with regard to this self- 
glorification, then you will perceive its shallowness. 

But unfortunately our minds are not clear. We are biased, we 
are influenced; tradition and habit bind us. We have innumerable 
commitments. We have organizations to keep up. We have com¬ 
mitted ourselves to certain ideas, to certain beliefs. And economics 
play a large part in our lives. We say, “If I think differently from 
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my associates, from my neighbours. I may lose my job. Then how 
could I earn a living?" So we go on as before. That is what I call 
hypocrisy, not facing facts directly. 

Perceive truly and act; action follows perception, they are in¬ 
separable. Find out what you desire to do, patchwork or com¬ 
plete action. Now you are laying emphasis on work, and there¬ 
fore primarily on patchwork. 


Question: Reincarnation explains much that is otherwise full of 
mystery and puzzle in life. It shows, among other things, that 
highly cherished personal relationships of any one incarnation do 
not necessarily continue in the next. Thus, strangers are in turn 
our relations and vice versa; this reveals the kinship of the human 
soul, a fact which, if properly understood, should make for true 
brotherhood. Hence, if reincarnation is a natural law and you hap¬ 
pen to know that it is such; or, equally, if you happen to know 
that there is no such law, why do you not say so? Why do you 
always prefer in your answers to leave this highly important and 
interesting subject surrounded with the halo of mystery? 

Krishnamurti: I don’t think it is important; I don’t think it 
solves anything fundamentally. I don’t think it makes you under¬ 
stand that fundamental, living, unique unity, which is not the 
unity of uniformity. You say, "I was married to someone last 
life, and I am married to a different person in this life; does not 
this bring about a feeling of brotherhood, or affection, or unity?" 
What an extraordinary way of thinking! You prefer the brother¬ 
hood of a mystery to the brotherhood of reality. You would be 
affectionate because of relationship, not because affection is natural, 
spontaneous, pure. You want to believe because belief comforts 
you. That is why there are so many class distinctions, wars, and 
the constant use of that absurd word "tolerance". If you had no 
divisions of beliefs, no sets of ideals, if you were really complete 
human beings, then there would be true brotherhood, true affec¬ 
tion, not this artificial thing that you call brotherhood. 

The question of reincarnation I have dealt with so often that 
I shall speak of it only briefly now. You may not consider at all 
what I say; or you may examine it, just as you like. I am afraid 
you will not consider it—though that does not matter—because 
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you are committed to certain ideas, to certain organizations, bound 
by authority, by traditions. 

To me, the ego, that limited consciousness, is the result of con¬ 
flict. Inherently it has no value; it is an illusion. It comes into 
being through lack of understanding which in turn creates conflict, 
and out of this conflict grows self-consciousness or limited 
consciousness. You cannot perfect that self-consciousness through 
time; time does not free the mind from that consciousness. Please 
make no mistake; time will not free you from this self-conscious¬ 
ness, because time is merely postponement of understanding. The 
further you postpone an action, the less you understand it. You 
are conscious only when there is conflict; and in ecstasy, in true 
perception, there is spontaneous action in which there is no con¬ 
flict. You are then not conscious of yourself as an entity, as the 
‘T\ Yet you desire to protect that accumulation of ignorance 
which you call the "I", that accumulation from which springs this 
idea of more and more, that centre of growth which is not life, 
which is but an illusion. So while you are looking to time to bring 
about perfection, self-consciousness merely increases. Time will 
never free you from that self-consciousness, that limited conscious¬ 
ness. What will free the mind is the completeness of understand¬ 
ing in action; that is, when your mind and heart are acting har¬ 
moniously, when they are no longer biased, tethered to a belief, 
bound by a dogma, by fear, by false value, then there is freedom. 
And that freedom is the ecstasy of perception. 

You know, it would really be of great interest if one of you who 
believe so fundamentally in reincarnation would discuss the subject 
with me. I have discussed it with many, but all they can say is, 
“We believe in reincarnation, it explains so many things," and that 
settles the question. One cannot discuss with people who are 
convinced of their beliefs, who are positive of their knowledge. 
When a man says that he knows, the matter is finished; and you 
worship the man who says, "I know," because his positive state¬ 
ment, his certainty, gives you comfort, shelter. 

Whether you believe in reincarnation or not seems to me a very 
trivial matter; that belief is like a toy, it is pleasant; it does not 
solve a thing, because it is merely a postponement. It is merely 
an explanation, and explanations are as dust to the man who is 
seeking. But unfortunately you are choked with dust, you have 
explanations for everything. For every suffering you have a 
logical, suitable explanation. If a man is blind, you account for 
his hard lot in this life by means of reincarnation. Inequalities in 
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life you explain away by reincarnation, by the idea of evolution. 
So, with explanations, you have settled the many questions con¬ 
cerning man, and you have ceased to live. The fullness of life 
precludes all explanations. To the man who is really suffering, 
explanations are like so much dust and ashes. But to the man who 
is seeking comfort, explanations are necessary and excellent. There 
is no such thing as comfort. There is only understanding, and 
understanding is not bound by belief or by certainties. 

You say, “I know that reincarnation is true." Well, what of 
it? Reincarnation, that is, the process of accumulation, of growth, 
of gain, is merely the burden of effort, the continuance of effort; 
and I say there is a way of living spontaneously, without this con¬ 
tinual struggle, and that is by understanding, which is not the 
result of accumulation, growth. This understanding, perception, 
comes to him who is not bound by fear, by self-consciousness. 


Question: The man who remains unmoved in the face of dan¬ 
gers and trials in life, such as the opposition of his fellow men to a 
course of action, is always a man of steadfast •will and sterling 
character . Public schools in England and elsewhere recognize the 
importance of developing will and character, which are commonly 
regarded as the best equipment with which to embark on life , for 
will insures success, and character insures a moral sanction. What 
have you to say about will and character, and what is their true 
value to the individual? 

Krishnamurti: The first part of this question serves as the 
background of the question itself which is, "What have you to say 
about will and character, and what is their true value to the indi¬ 
vidual?" None, from my point of view. But that does not mean 
that you must be without will, without character. Don't think 
in terms of opposites. What do you mean by will? Will is the 
outcome of resistance. If you don't understand a thing, you want 
to conquer it. All conquering is but slavery and therefore 
resistance; and out of that resistance grows will, the idea of "I must 
and I must not." But perception, understanding, frees the mind 
and heart from resistance, and so from this constant battle of "I 
must and I must not." 

The same thing applies to character. Character is only the 
power to resist the many encroachments of society upon you. The 
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more will you have, the greater is self-consciousness, the “I", be¬ 
cause the "I” is the result of conflict, and will is born out of 
resistance which creates self-consciousness. When does resistance 
come into being? When you pursue acquisition, gain, when you 
desire to succeed, when you are pursuing virtue, when there is 
imitation and fear. 

All this may sound absurd to you because you are caught up 
in the conflict of acquisition, and you will naturally say, “What 
can a man be without will, without conflict, without resistance?" 

I say that is the only way to live, without resistance, which does 
not mean non-resistance; it does not mean having no will, no 
purposefulness, being blown hither and thither. Will is the out¬ 
come of false values; and when there is understanding of what is 
true, conflict disappears and with it the developing of resistance 
which is called will. Will and the development of character, which 
are as the coloured glass that perverts the clear light, cannot free 
man; they cannot give him understanding. On the contrary, they 
will limit man. 

But a mind that understands, a mind that is pliable, alert— 
which does not mean the cunning mind of a clever lawyer, a type 
which is so prevalent in India, a type which is destructive—the 
mind that is pliable, I say, the mind that is not bound, not 
possessive, to such a mind there is no resistance because it under¬ 
stands; it perceives the falseness of resistance, for it is like water. 
Water will assume any shape, and still it remains water. But 
you want to be shaped after a particular pattern because you have 
not complete understanding. I say that when you fulfill, act 
completely, you will no longer seek a pattern and exert your will 
to fit into that pattern, for in true understanding there is constant 
movement which is eternal life. 

Question: You said yesterday that memory , which is the residue 
of accumulated actions, gives rise to the idea of time and hence 
progress. Please develop the idea further with special reference to 
the contribution of progress to human happiness. 

Krishnamurti: There is progress in the field of mechanical 
science, progress with regard to machines, motor-cars, modern 
conveniences, and the conquering of space. But I am not referring 
to that kind of progress, because progress in mechanical science 
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must ever be transient; in that there can never be fulfillment for 
man. I must talk very briefly because I have many questions to 
answer. I hope that what I say will be clear; if not, we shall con¬ 
tinue at a later time. 

There can be no fulfillment for man in mechanical progress. 
There will be better cars, better aeroplanes, better machines, but 
fulfillment is not to be realized through this continual process of 
mechanical perfection—not that I am against machines. When 
we talk of progress as applied to what we call individual growth, 
what do we mean? We mean the acquiring of more knowledge, 
greater virtue, which is not fulfillment. What is called virtue here 
may be considered vice in another society. Society has developed 
the concepts of good and bad. Inherently there is no such thing 
as good or bad. Don't think in terms of opposites. You have to 
think fundamentally, intrinsically. 

To me, through progress there cannot be completeness of action, 
because progress implies time, and time does not lead to fulfillment. 
Fulfillment lies in the present only, not in the future. What pre¬ 
vents you from living completely in the present? The past, with 
its many memories and hindrances. 

I shall put it differently. While there is choice, there must be 
this so-called progress in things essential and unessential; but the 
moment you possess the essential, it has already become the un¬ 
essential. And so we go on, continually moving from unessential 
to essential, which.in its turn becomes the unessential, and this 
substitution we call progress. But perfection is fulfillment, which 
is the harmony of mind and heart in action. There cannot be such 
harmony if your mind is caught up by a belief, by a memory, by 
a prejudice, by a want. Since you are caught up in these things, 
you must become free of them, and you can become free only when 
you as an individual have found out their true significance. That 
is, you can act harmoniously only when you discover their true 
significance by questioning, by doubting their existing values. 


I am sorry but I must now stop answering questions. Many 
questions have been asked me with regard to the Theosophical 
Society, whether I would accept the presidency if it were offered 
me, and what would be my policy if I were elected; whether the 
Theosophical Society, which strives to educate the masses and 
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raise the ethical standard, should be disbanded; what policy I 
would advocate for the Indo-British commonwealth, and so on. 

I do not propose to stand for the presidency of the Theosophical 
Society because I do not belong to that Society. That does not 
interest me—not that I think myself superior—for I do not believe 
in religious organizations, and also I don’t want to guide a single 
man. Please believe me, sirs, when I say that I don’t want to 
influence one single person; for the desire to guide shows inherently 
that one has an end, a goal, towards which he thinks all humanity 
must come like a band of sheep. That is what guidance implies. 
Now I do not want to urge any man towards a particular goal 
or an end; what I want to do is to help him to be intelligent, and 
that is quite a different thing. So I have not time to answer these 
innumerable questions based on such ideas. 

Since it is rather late, I should like to make a resume of what I 
have been saying during the last five or six days, and naturally I 
must be paradoxical. Truth is paradoxical. I hope that those of 
you who have intelligently followed what I have been saying will 
understand and act, but not make a standard of me for your ac¬ 
tions. If what I have said is not true to you, you will naturally 
forget it. Unless you have really fathomed, unless you have 
thought over what I have said, you will simply repeat my phrases, 
learn my words by heart, and that is of no value. For under¬ 
standing, the first requirement is doubt, doubt not only with 
regard to what I say, but primarily with regard to the ideas which 
you yourselves hold. But you have made an anathema of doubt, 
a fetter, an evil to be banished, to be put away; you have made of 
doubt an abominable thing, a disease. But to me, doubt is none 
of these; doubt is an ointment that heals. f 

But what do you generally doubt? You doubt what the other 
says. It is very easy to doubt someone else. But to doubt the 
very thing in which you are caught up, that you hold, to doubt 
the very thing that you are seeking, pursuing, that is more difficult. 
True doubt will not yield to substitution. When you doubt an¬ 
other, as when someone said during one of these talks the other 
day, ‘‘We doubt you,” that shows you are doubting what I am 
giving, what I am trying to explain. Quite right. But your 
doubt is but the search for substitution. You say, ‘‘I have this, 
but I am not satisfied. Will that satisfy me, that other thing which 
you are offering? To find out, I must doubt you.” But I am not 
offering you anything. I am saying, doubt the very thing that is 
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in your hands, that is in your mind and heart; then you will no 
longer seek substitution. 

When you seek substitution there is fear, and therefore increase 
of conflict. When you are afraid you seek the opposite of fear, 
which is courage; you proceed to acquire courage. Or, if you decide 
that you are unkind, you proceed to acquire kindness, which is 
merely substitution, a turning to the opposite. But if, instead of 
seeking a substitution, you really begin to inquire into that very 
thing in which your mind is caught—fear, unkindness, acquisitive¬ 
ness—then you will discover the cause. And you can find out the 
cause only by continually doubting, by questioning, by a critical 
and intelligent attitude of mind, which is a healthy attitude, but 
which has been destroyed by society, by education, by religions that 
admonish you to banish doubt. Doubt is merely an inquiry after 
true values, and when you have found out true values for yourself, 
doubt ceases. But to find out, you must be critical, you must be 
frank, honest. 

Since most people are seeking substitution, they are merely in¬ 
creasing their conflict. And this increase of conflict, with its desire 
for escape, we call progress, spiritual progress, because to us sub¬ 
stitution or escape is further acquisition, further achievement. So 
what you call the search for truth is merely the attempt to find 
substitutes, the pursuit of greater securities, safer shelters from con¬ 
flict. When you seek shelters you are creating exploiters, and hav¬ 
ing created them, you are caught up in that machine of exploitation 
which says, "Don't do this, don't do that, don't doubt, don't be 
critical. Follow this teaching, for this is true and that is false." 
So when you are talking of truth, you are really wanting substitu¬ 
tion; you want repose, tranquillity, peace, assured escapes, and in 
this want you create artificial and empty machines, intellectual 
machines, to provide this substitution, to satisfy this want. Have 
I made my meaning clear? ' 

First of all, you are caught up in conflict, and because you cannot 
understand that conflict you want the opposite, repose, peace, which 
is an intellectual concept. In that want you have created an intel¬ 
lectual machine, and that intellectual machine is religion; it is 
utterly divorced from your feelings, from your daily life, and is 
therefore merely an artificial thing. That intellectual machine may 
also be society, intellectually created, a machine to which you have 
become slaves and by which you are ruthlessly trodden down. 

You have created these machines because you are in conflict, 
because through fear and anxiety you &re driven to the opposite 
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of that conflict, because you are seeking repose, tranquillity. Desire 
for the opposite creates fear, and out of that fear arises imitation. 
So you invent intellectual concepts such as religions, with their 
beliefs and standards, their authority and disciplines, their gurus 
and Masters, to lead you to what you want, which is comfort, 
security, tranquillity, escape from this constant conflict. You have 
created this vast machine which you call religion, this intellectual 
machine which has no validity, and you have also created the 
machine that is called society, for in your social as well as in your 
religious life you want comfort, shelter. In your social life you are 
held by traditions, habits, unquestioned values; public opinion 
acts as your authority; and unquestioned opinion, habit, and tradi¬ 
tion eventually lead to nationalism and war. 

You talk of searching for truth, but your search is merely a 
search for substitution, the desire for greater security and greater 
certainty. Therefore your search is destroying that which you are 
seeking, which is peace, not the peace of stagnation, but of under¬ 
standing, of life, of ecstasy. You are denied that very thing 
because you are looking for something that will help you to escape. 

So to me the whole purpose—if I may use that word without 
your misunderstanding me—lies in destroying this false intellec¬ 
tual machine by means of intelligence, that is, by true awareness. 
You can understand, put away tradition, which has become a 
hindrance; you can understand, put away Masters, ideas, beliefs. 
But do not destroy them merely to take up new ones; I don't mean 
that. You must not merely destroy, merely put away, you must 
be creative; and you can be creative only when you begin to under¬ 
stand true values. So question the significance of traditions and 
habits, of nationality, of discipline, of gurus and Masters. You 
can understand only when you are fully aware, aware with your 
whole being. When you say, "I am seeking God," fundamentally 
you mean, "I want to run away, to escape." When you say, "I 
am seeking truth, and an organization might help me to find it," 
you are merely seeking a shelter. Now I am not being harsh; I 
only want to emphasize and make clear what I am saying. It is for 
you to act. 

We have created artificial hindrances. They are not real, funda¬ 
mental hindrances; they are artificial. We have created them be¬ 
cause we are seeking something, rewards, security, comfort, peace. 
To gain security, to help us avoid conflict, we must have many 
aids, many supports. And these aids, these supports, are self- 
discipline, gurus, beliefs. 
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I have gone into all this more or less fully. Now when I am 
speaking about these things, please don’t think in terms of op¬ 
posites, for then you will not understand. When I say that self- 
discipline is a hindrance, don’t think that therefore you must not 
have discipline at all. I want to show you the cause of self-disci¬ 
pline. When you understand that, there is neither this self-imposed 
discipline nor its opposite, but there is true intelligence. In order 
to realize what we want—which is fundamentally false, because 
it is based on the idea of the opposite as a substitution—we have 
created artificial means, such as self-discipline, belief, guidance. 
Without such belief, without such authority, which is a hindrance, 
we feel lost; thus we become slaves and are exploited. 

A man who lives by belief is not truly living; he is limited in 
his actions. But the man who, because he understands, is really 
free from belief and from the burden of knowledge, to him there 
is ecstasy, to him there is truth. Beware of the man who says, ‘‘I 
know,” because he can know only the static, the limited, never 
the living, the infinite. Man can only say, “There is," which has 
nothing to do with knowledge. Truth is ever becoming; it is 
immortal; it is eternal life. 

We have these hindrances, artificial hindrances, based on imita¬ 
tion, on acquisitiveness which creates nationalism, on self-discipline, 
gurus, Masters, ideals, beliefs. Most of us are enslaved by one of 
these, consciously or unconsciously. Now please follow this; 
otherwise you will say, ‘‘You are merely destroying and not giving 
us any constructive ideas.” 

We have created these hindrances; and we can be free from them 
only by becoming aware of them, not through the process of 
discipline, not by substitution, not by control, not by forgetful¬ 
ness, not by following another, but only by becoming aware that 
they are poisons. You know, when you see a poisonous snake 
in your room, you are fully aware of it with your whole being. 
But these things, disciplines, beliefs, substitutions, you do not re¬ 
gard as poisons. They have become mere habits, sometimes 
pleasurable and sometimes painful, and you put up with them as 
long as pleasure outweighs pain. You continue in this manner till 
pain overwhelms you. When you have intense bodily pain, your 
only thought is to get rid of that pain. You don’t think of the 
past or the future, of past health, of the time when you are not 
going to have any more pain. You are only concerned with getting 
rid of pain. 
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Likewise, you have to become fully and intensely aware of all 
these hindrances, and you can do that only when you are in con¬ 
flict, when you are no longer escaping, no longer choosing sub¬ 
stitutes. All choice is merely substitution. If you become fully 
aware of one hindrance, whether it be a guru, memory, or class 
consciousness, that awareness will uncover the creator of all 
hindrances, the creator of illusions, which is self-consciousness, the 
ego. When mind awakens intelligently to that creator, which is 
self-consciousness, then in that awareness the creator of illusions 
dissolves itself. Try it, and you will see what happens. 

I am not saying this as an enticement for you to try. Don t 
try with the purpose of becoming happy. You will try it only if 
you are in conflict. But as most of you have many shelters in 
which you take comfort, you have altogether ceased to be in con¬ 
flict. For all your conflicts you have explanations—so much dust 
and ashes—and these explanations have eased your conflict. Per¬ 
haps there are one or two among you who are not satisfied with 
explanations, not satisfied with ashes, whether dead ashes of yes¬ 
terday, or future ashes of belief, of hope. 

If you are really caught up in conflict you will find the ecstasy 
of life, but there must be intelligent awareness. That is, if I tell 
you that self-discipline is a hindrance, don't immediately reject or 
accept my statement. Find out if your mind is caught up in imi¬ 
tation, if your self-discipline is based on memory, which is but an 
escape from the present. You say, “I must not do this,” and out 
of that self-imposed prohibition grows imitation; so self-discipline 
is based on imitation, fear. Where there is imitation there cannot 
be the fruition of intelligence. Find out if you are imitative; ex¬ 
periment. And you can experiment only in action itself. These 
are not just so many words; if you think it over, you will see. 
You cannot understand after action has taken place, which would 
be self-analysis, but only in the moment of action itself. You can 
be fully aware only in action. Don't say, “I must not be class- 
conscious,” but become aware to discover if you are class-minded. 
That discovery in action will create conflict, and that conflict itself 
will free the mind from class consciousness, without your trying to 
overcome it. 

So action itself destroys illusions, not self-imposed discipline. I 
wish you would think this over and act; then you would see what 
it all means. It opens immense avenues to the mind and heart, 
so that man can live in fulfillment without seeking an end, a result; 
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he can act without a motive. But you can live completely only 
when you have direct perception, and direct perception is not 
attained through choice, through effort born of memory. It lies 
in the flame of awareness, which is the harmony of mind and heart 
in action. When your mind is freed from religions, gurus, systems, 
from acquisitiveness, then only can there be completeness of action, 
then only can mind and heart follow the swift wanderings of 
truth. 
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